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Abstract 
This study is a psychobiographical study, aiming to explore and describe the life of 
John Henry Newman (1801-1890), a theologian, priest, and cardinal of the Roman Catholic 
Church, through the application of Erik Erikson’s theory of Psychosocial Development.  
Newman is a significant figure in the English-speaking Christian world and his life and 
thought remains of interest and importance, particularly in the fields of philosophy, theology, 
ecclesiology and education.  Newman was beatified in 2010 and therefore this study also 
considers the hagiographical nature of biographical data.  This study utilises a qualitative 
single case study approach and the subject was selected through purposive sampling based on 
interest value.  Data were collected from primary and secondary sources to enhance validity.  
The data were analysed by organising and reducing information obtained regarding 
Newman’s life and then displaying it for discussion.  The study considers Newman’s life, 
reconstructed from birth, through adolescence and adulthood to his death and also considers 
his posthumous legacy.   The main themes of discussion revolve around Newman’s 
development of his religious identity and his life as a churchman and an academic.  It 
considers how a psychosocially functional individual such as Newman manifests certain 
dystonic, maladaptive or malignant tendencies such as doubt, shame, guilt and overextension, 
and how these impact the formation of religious identity and the experience of God and the 
spiritual life.  Basic trust, celibate intimacy and generativity emerged as three significant 
areas of importance in the Newman’s life and identity.  The study highlighted the value of 
psychobiographical studies and of Erikson’s theory in understanding development.  
Recommendations for future research in this field are made in the hope of further uncovering 
and understanding personality, religious identity and psychosocial development.  
Key Concepts: Erik Erikson; Hagiography; John Henry Newman; Psychobiography; 
Psychosocial Development; Religion; Roman Catholic Church; Spirituality  
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CHAPTER ONE 
INTRODUCTION AND PROBLEM STATEMENT 
 
Chapter Preview 
     In this chapter, the researcher introduces the research study, providing a general 
orientation to the chapters that follow.  The context of the research is discussed addition to 
the research problem and the primary aim of the study.  A brief outline of psychobiographical 
research is given, as well as a biographical outline of the subject of the study and the 
conceptual model to be used in the study. 
 
General Orientation to the Research Study 
     In this study, the researcher explored and described the life and development of John 
Henry Newman.  This study, being a psychobiographical study, used a qualitative, case study 
design and methodology.  This methodology enabled the researcher to investigate, in a 
holistic and integrated manner, the life of John Henry Newman, a significant figure 
particularly within the context of the English speaking Christian Church.  The researcher 
conceptualised and interpreted Newman’s life in the context of Erikson’s (1950) theory of 
Psychosocial Development.  First, a documentary study was undertaken to create a detailed 
exposition of Newman’s life using autobiographical sources, biographical writings about 
Newman, his letters and diaries and also his systematic works.  Then Erikson’s (1950) theory 
was applied to the biographical data to create a psychological narrative of Newman’s life. 
 
Research Context and Problem Statement 
     Elms (1994) described psychobiography as a way of doing psychology, not simply a way 
of doing a biography.  A psychobiography is “a type of case study in which a researcher 
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applies psychological theory to explain the life of an individual, usually an important 
historical figure” (Cozby, 2004, p.107; Elms, 1994).   Carlson (1988) also suggests that 
psychobiography is primarily concerned with the study of the ‘finished’ lives of prominent, 
enigmatic or great people.  It is not merely to be viewed as a means to explore 
psychopathology or individuals whose psychological functioning would be in question, but 
also to explore and describe the lives of those individuals who became exemplary and whose 
legacy continues to inspire others.  Such psychobiographies would hope to illustrate the 
development of people who are functioning well and therefore provide an example of optimal 
psychological development.  
     John Henry Newman (1801-1890) was a Roman Catholic priest and cardinal-deacon (a 
senior ecclesiastical official) who was declared a ‘beatus’ by Pope Benedict XVI in 
September 2010 - the penultimate stage of the process of ‘canonisation’ (declaring a person a 
saint) in the Roman Catholic Church.  In 1877, toward the end of his life, Newman became 
the first person elected to an honorary fellowship of Trinity College; two years later, Pope 
Leo XIII awarded him a place in the College of Cardinals.  These two exceptional honours 
illustrate the immense recognition of the importance of Newman’s theology and mission by, 
particularly, the academic and ecclesiastical world (Ker, 1988).   
     Both as an Anglican and as a Catholic, Newman most certainly has a central place in the 
religious history of the nineteenth century and his thought has been shown to be exceptionally 
prescient in terms of ecumenism; the relationship between faith and reason; religion and 
science; and theology and dogma (Lefebvre & Mason, 2007; Strange, 2008).  His motto as a 
cardinal read, ‘cor ad cor loquitur’ (heart speaks unto heart), reminiscent of the personal 
influence he exercised with and interest he took in his students at Oriel College, Oxford, and 
which he saw as a necessary part of the formation of young hearts and minds.  
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     As a ‘grand old man’ of the Church, Newman was greatly respected, and having died on 
11 August 1890, he was followed to his grave in Rednal, West Midlands, by thousands of 
mourners.  His epitaph reads, ‘Ex umbris et imaginibus in veritatem’, translated as ‘out of 
shadows and images into truth’ (Ker, 1988). 
     A large corpus of Newman’s own writings exist, including autobiographical writings, 
systematic works, many sermons, tracts, letters and diaries.  Numerous works also exist 
regarding Newman’s life and thought.  However, few works have approached Newman’s life 
from a psychological perspective.  Walter Conn (2010) used psychological development 
theories from Erikson (1950), Piaget (1968), Kohlberg (1984), Fowler (1981), and Kegan 
(1982) to support his analyses of Newman’s various conversions, but, reviewing Conn’s 
work, Christie (2011) suggests that a broader exploration of Newman’s life from a 
psychological perspective would have further enhanced this addition to the corpus of 
literature regarding Newman’s conversion.   
     Indeed, Conn’s (2010) work also narrows the investigation of a psychological nature into 
Newman’s life to his experience of religious conversion.  However, other significant aspects 
of Newman’s life about which much has been written include the development of his 
religious and personal identity; the crises of faith; person and social relationships that he 
experienced; and the development of his thought over the course of his life.  The researcher 
therefore suggests that a theory of psychological development that addresses intra- and 
interpersonal development (psychosocial development) would be an appropriate 
psychological perspective from which to approach the life of John Henry Newman.  
     The research problem is related to the need for an increase in academically 
institutionalised psychobiographical research and responds to a need suggested by increasing 
numbers of authors to recognise the value of studying whole individual lives (Fouché & Van 
Niekerk, 2010).  Studying the life of someone who is considered to be exemplary, especially 
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one who is considered so in more than one context, was understood by the researcher to be an 
important addition to the body of knowledge on psychological health and functioning as a 
result of optimal psychosocial development.  
 
Primary Aim of the Research Study 
     Psychobiographical research is exploratory-descriptive research.  Therefore, the primary 
aim of the proposed study was to explore and describe the life of John Henry Newman 
throughout the chronological history of his life.  His life and psychosocial development were 
explored from the theoretical perspective of Erik Erikson (1950), using his theory of 
Psychosocial Development.  This provided a clear, yet broad, picture of this significant figure 
in the English-speaking Christian Church.   
     In conducting an in-depth study of a person’s life across their entire lifespan, adding to the 
existing theory of development would be possible (Fouché & Van Niekerk, 2010).  
Therefore, while the aim of the proposed study was not to generalise the findings to a larger 
population, a further aim was to generalise the findings of the research to Erikson’s (1950) 
theory of Psychosocial Development.  In addition to this, since the psychobiographical 
approach is exploratory-descriptive in nature, this study aimed to provide a description of the 
phenomena that was studied (Creswell, 1998).   
 
 The Researcher’s Personal Passage 
     The researcher originally approached this study from two perspectives.  First, the 
researcher is a Roman Catholic priest and member of the Port Elizabeth Congregation of the 
Oratory of St. Philip Neri.  This Congregation belongs to the Confederation of the Oratory of 
St. Philip Neri, which includes the Birmingham Oratory, of which John Henry Newman was 
founder.  Newman is also considered to be a particularly influential thinker in Christian and 
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particularly Roman Catholic theology, so his life and thought has been of interest to the 
researcher for many years.  
     Secondly, the researcher was also a clinical psychologist in training and had an interest in 
personality development and Erikson’s (1950) theory of Psychosocial Development, 
particularly its applicability to exemplary persons.  Undertaking a psychobiographical study 
allowed the researcher to adopt a scientific, psychological approach to the life of John Henry 
Newman.  The choice of Newman as the subject of the study stemmed from the researcher’s 
personal interest in his life and thought, but also from an interest in the psychological 
development of a religious figure whose spiritual and religious life was also of interest to the 
community and context in which the subject found himself.  
     Questions existed in the researcher’s mind at the beginning of the study, including such 
thoughts regarding the possibility of discovering through scientific enquiry something which 
would ‘disappoint’ the researcher as someone who held the subject in high regard.  It was 
important to remain objective particularly during the data extraction, collection and analysis 
phase of the research study.   
     It was an interesting turning point for the researcher when the simple notion that writings 
about ‘holy people’ need not focus on saints as conduits of divine power or ‘perfect’ people, 
but rather more on the resilience of the Christian response and depictions of characters with 
every human weakness, yet also profound holiness (Cunningham, 1985).  This idea was, in a 
way, liberating for the researcher who discovered that in the research findings emerged a 
picture not of a perfect human being by any means, but rather a person who in the face of 
significant opposition, personal difficulties and struggles, prolonged heartache, feelings of 
guilt and shame, and some profound moments of loneliness, to mention only a few 
difficulties, was still able to become the influential, significant and exemplary figure that he 
did.   
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     The concept of ‘lifespan’ has also been an interest of the researcher in terms of the limits 
and boundaries of what one considers a ‘life’.  The researcher has for many years felt that a 
limited concept of ‘lifespan’ from conception or birth until death is insufficient, since it fails 
to take into account the impact a life has even in its consideration as a potential and its 
consideration as an idea.  It also fails to account for the limitless potential for influence and 
significance after death in terms of legacy – either good or bad.  What was interesting for the 
researcher was the impact that the life of John Henry Newman has had since his death and to 
the present day.  His thought continues to challenge, inspire and stimulate discussion as it 
proves increasingly to have been prescient with regard to the concerns and challenges of the 
modern world. 
     In addition to this, through his own development the researcher had become interested in 
what enables development of faith and a spiritual life.  The exposition of John Henry 
Newman, who is almost considered the epitome of a ‘churchman’, as someone with real 
struggles and weaknesses that needed to be overcome and how these very struggles became 
the most inspiring parts of his life story, suggest a perspective of human struggles that need 
not lead to despair, but rather to great opportunities for development. 
     Erikson (1950) speaks of the developmental stages he proposed as ‘crises’ that need to be 
navigated.  Simply by the use of that term he indicates a struggle – something that is not easy.  
The psychosocial virtue is something which emerges through a difficulty, through a crisis.  
This became evident in the life of Newman whose many struggles and crises provide one 
with an example of psychological development that need not be idealised.  
     The story of the butterfly (attributed to Sonaira D’Avila) seems apt to end this reflection 
on the development of strength through crisis and struggle:  
A man spent hours watching a butterfly struggling to emerge from its cocoon.  It managed 
to make a small hole, but its body was too large to get through it.  After a long struggle, it 
appeared to be exhausted and remained absolutely still.  The man decided to help the 
butterfly and, with a pair of scissors, he cut open the cocoon, thus releasing the butterfly.  
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However, the butterfly’s body was very small and wrinkled and its wings were all 
crumpled.  The man continued to watch, hoping that, at any moment, the butterfly would 
open its wings and fly away.  Nothing happened; in fact, the butterfly spent the rest of its 
brief life dragging around its shrunken body and shrivelled wings, incapable of flight.  
What the man – out of kindness and his eagerness to help – had failed to understand was 
that the tight cocoon and the efforts that the butterfly had to make in order to squeeze out 
of that tiny hole were Nature’s way of training the butterfly and of strengthening its wings. 
(Coelho, 2012, para. 1-4) 
 
Overview of the Study 
     The research study consists of seven chapters.  The first and present chapter provides an 
introduction to the research context, problem statement and aims of the research.  Chapters 
two, three and four provide a literature review as the basis for the research study.  In this 
literature review, chapter two provides a comprehensive description of the life of John Henry 
Newman; chapter three presents a theoretical overview of psychobiographical research; and 
chapter four gives an exposition of Erikson’s (1950) theory of Psychosocial Development.  
The research methodology used in this research study is presented in chapter five and in 
chapter six the findings of the study are presented along with a discussion of these findings.  
Finally, chapter seven concludes this study with a discussion of the limitations and 
recommendations for future research with a consideration of the value of the study.  
 
Conclusion 
     This chapter discussed the study presented in this treatise by introducing the reader to the 
context of the study, the problem statement and the aim of the research study.  A personal 
reflection from the researcher was provided and an overview of the study was given.  Chapter 
two which follows presents the life of John Henry Newman, the subject of the study, 
chronologically with consideration also to his socio-historical context.  
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CHAPTER TWO 
THE LIFE OF JOHN HENRY NEWMAN 
 
Chapter Preview 
     This chapter chronicles a sequential life story of the psychobiographical participant, John 
Henry Newman, over a historical period of approximately 89 years, from his birth in 1801 to 
his death in 1890, as well as his legacy and the process of the cause for his canonisation.  His 
life is presented chronologically, as far as possible, and attention has been given to events 
that particularly characterised and shaped his life.  For the reader’s reference, a brief 
chronology of the life of John Henry Newman is provided in Appendix A.  
 
Beginnings 
 “The childhood of a man of genius is much more interesting than his pedigree…” 
 (Ward, 1948, p.1) 
     Childhood.  The limited detail regarding Newman’s childhood speak of a “doting mother, 
a protective father, highly intelligent sisters… and gifted, if increasingly neurotic younger 
brothers…” (Cornwell, 2010, p. 23).   John Henry Newman was the first child of John 
Newman, a London banker who has been described as “hearty and uncomplicated” (Gilley, 
1990, p. 9), and Jemima Foudrinier.  Newman was born on 21 February 1801 in London, 
however his father’s family originated from Swaffham in Cambridgeshire – descended from a 
tailor, William Newman, who had managed to acquire land in that village.  William 
Newman’s grandson, John, born in 1734, was John Henry’s grandfather and is described as 
an oil merchant and member of the Worshipful Company of Musicians.  It was he who 
brought the family to London when he decided to seek his fortune.  He became a Freeman of 
the City of London in 1764 (Gilley, 1990; Ker, 1988; Ward, 1948).  Newman’s father was an 
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assiduous worker who appears to be somewhat of a detached figure although vigilant for his 
children’s welfare (Short, 2013).   
     Although Newman is generally forthcoming when documenting and describing his life, 
these narratives regarding his relationship with his father are minimal. When he does write of 
his father (or perhaps more often of his dealings with his father), he writes with what Short 
(2013) describes as a marked ‘astringency’.  Nonetheless, his reticence could simply be in 
line with the nature of Victorian autobiography or because the relationship was precious to 
him.  Short (2013) suggests that in fact no other individual had a more profound influence on 
Newman in his formative years than his ‘genial’, ‘astute’ and ‘broadminded’ father.  
Newman’s brother, Francis, the youngest of the three Newman brothers, wrote of his father:  
…but, as I grew up, I began to honour a breadth, serenity, and truthfulness in my father’s 
character.  He was rather fond of a coarsely-worded maxim: ‘Give the devil his due’.  
After I had outgrown the shuddering at heresy and unbelief (a tedious process with me), I 
saw him, in my memory, as an unpretending, firm-minded Englishman, who had learned 
his morality more from Shakspeare than from the Bible, and rejected base doctrine from 
whatever quarter.  The main elements of his character were in entire contrast to those of 
his eldest son. The only quality which I am aware that they had in common was ‘love of 
music’. (Newman, F. W., 1891/2013, p. 7) 
  
     Newman’s maternal family, of Huguenot descent, had settled in England around the time 
of the revocation of the Edict of Nantes.   Jemima’s father was a wealthy paper manufacturer 
based in London and when Jemima and John married in 1799, Jemima brought with her 
business connections and a £5000 dowry (Gilley, 1990; Ward, 1948).  Short (2013) notes that 
Newman’s mother’s letters reveal a warm-hearted, intelligent and maternal woman.  
     Newman was John and Jemima’s firstborn.  When he was born, the family were living at 
80 Broad Street, near John senior’s bank, so John Henry was “by the classic definition a true 
Cockney” (Gilley, 1990, p.7).  The house on Broad Street is now gone and the London Stock 
Exchange now occupies the site, but a plaque there commemorates his birth.  He was 
baptised in the church of St Benet Fink on 9 April 1801 and in 1803, the Newmans moved to 
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17 Southhampton Street, a much more desirable address and spacious house, boasting five 
stories and a handsome grey brick, Georgian façade (Gilley, 1990; Ker, 1988; Ward, 1948).   
     The Newman family grew in number as Charles Robert was born in 1802, Harriett in 
1803, Francis William in 1805, Jemima in 1807 and, finally, Mary, born in 1809.  It also 
continued to grow in prosperity, acquiring an idyllic country home at Ham in 1804, of which 
Newman was able to give rich descriptions later in life, even though the family was to give 
the house up in 1807 (Gilley, 1990; Ker, 1988).     
     Newman’s paternal grandmother, Elizabeth, and his favourite aunt, Elizabeth Good 
Newman, or ‘Betsy’, taught the young boy the Bible and catechism in the Newman children’s 
summer retreat at Vine Cottage at Norwood.  In his Apologia (1854/1959; p. 96), Newman 
writes, “I was brought up from a child to take great delight in reading the Bible; but I had no 
Figure 1: The Newman's Country House at Ham as it looks in 2013 (Cardy, 2013). The blue plaque on the ground floor 
commemorates Newman's association with this house. 
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formed religious convictions till I was fifteen”.  Gilley (1990) contrasts the gentleness of the 
Newman children’s upbringing with what might have been considered the norm of the 
‘religious terrors’ of stricter, darker, Georgian and Victorian childhoods that might have 
coincided with less idyllic settings.  The almost mystical farm and woodland environment 
ensured that the dreamy, imaginative and ‘other-worldly’ John Henry was rooted in a 
childhood religious experience which “gave him the Platonic sense of another world more 
real than this one” (Gilley, 1990, p.9).  As he recalls in his Apologia:  
I used to wish the Arabian Tales were true: my imagination  ran on unknown influences, 
on magical powers, and talismans…I thought life might be a dream, or I an Angel, and all 
this world a deception, my fellow-angels by a playful device concealing themselves from 
me, and deceiving me with the semblance of a material world. (1854/1959, p. 96) 
   
     He was also a ‘forward’ child – examples of which include his recitation of The Cat and 
the Cream Bowl at his fourth birthday party and Cowper’s Faithful Friend on his sixth.  He 
took his role as eldest child seriously, not reluctant to reprimand his siblings for 
unrespectable behaviour (Gilley, 1990).  Harriett Newman, in her fictionalized account of the 
early life of her brothers and sisters, Family Adventures, recalls how Newman, from his 
earliest boyhood, was deeply attached to his mother (Short, 2013). Short (2013) also notes 
that Newman’s simplicity, aplomb under duress, singleness of mind and purpose as well as 
his literary talent were most likely inherited from his mother.  
 
     Ealing and initial conversion.  John Newman took an active part in his son’s education.  
Short (2013) suggests that he imparted to him independence and self-confidence, a love of 
music, an interest in the uses of failure, being the ‘English gentleman’, and his practical, 
critical intelligence.  As noted above, that John Newman was the son of a grocer who rose to 
become a private banker and this, Short (2013) suggests, demonstrates an extraordinary 
enterprise – perhaps inherited from his own father who had moved to Mayfair to sell 
groceries.  Ambition and determination seems to have run in the family.   
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    John Newman (Newman’s father) and his sister, Elizabeth (Newman’s aunt), received the 
necessary education and culture to prepare them for life – John to lead a career as a banker in 
the City and Elizabeth as mistress in a finishing school in Strand-on-the-Green (Short, 2013). 
     Newman was sent to a private boarding school at Ealing, owned by the Reverend George 
Nicholas of Wadham College, Oxford, in 1808 at the age of seven (Ker, 1988).  At first, John 
Henry was afraid of being bullied at boarding school.  When his parents left him there, he 
was found in the hall near tears, afraid of entering the large room with the other boys.  
However, he soon came to enjoy life at Ealing, acting in Latin plays, practising the violin, 
winning prizes for speeches, and editing periodicals, “for which he wrote articles in the style 
of Addison” (Ker, 1988, p.2).  Dr. Nicholas reported that he had never before witnessed a boy 
going from bottom to top of the school as John Henry did (Ward, 1948).   
Figure 2: Ealing School (Elliot & Fry, 1885) 
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     Newman’s schooling was the result of his father’s choices.  Short (2013) suggests that 
Ealing was arguably a good choice on his father’s part and hypothesises that Newman would 
not have flourished at one of the traditional public schools since he was too gentle, studious  
and independent.  At one point his mother did suggest a move to Winchester, but Newman 
remained at Ealing which provided him with an environment in which he did flourish.  
Francis Newman notes his brother’s lack of interest in games – something which would not 
necessarily have been kindly regarded at another school – writing:  
I cannot remember seeing him at any play, though we had plenty of games . . . As far back 
as my memory reaches, in none of these was John Henry Newman to be seen. He did go to 
our bathing-pond, but he never swam. (Newman, 2013, p. 2-3) 
 
     John Newman did not, however, give his son or foster in him his understanding of God 
and religion.  Newman credits many people with the fostering of his faith, but does not 
include his father among them.  John Newman’s faith, or lack of religious fervour, was not a 
surprise to his son.  An interesting perspective on fatherhood - and so, one could assume, 
regarding his own father - emerges when Newman wrote in the Rambler in 1859:  
Heroic, by which I mean self-sacrificing, virtues are, as a general rule, less applicable to 
fathers of families, simply because all duties being relative, the duty of a man to his wife 
and children comes before a larger number of more distant duties. This it is which has led, 
in the Catholic Church, to the celibacy of the clergy: which is no dogma, but a mere 
consequence of what I may call the division of labour consequent on a more developed 
state of Christian civilization. The attire of the glorified Church is to be wrought about 
with a variety of ornament. (Newman, 1859, para. 4)  
 
     The story of Newman’s faith takes its first major turn when fortunes changed for the 
Newman family in 1816 and Newman’s father was left without a job and source of livelihood 
amid the inflation following the Napoleonic Wars, having then to begin work in a brewery. It 
was at this time that Newman experienced what he always regarded as the turning-point of 
his life.  Dr. Nicholas was kind to Newman, aware of the family’s troubles.  Having remained 
at school over the summer, he fell seriously ill.  Walter Mayers, Newman’s classics teacher, 
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became a type of spiritual guide to Newman and lent him books from the English Calvinist 
tradition (Ker, 1988; Newman, 1854/1959).  
     At the age of 15 years old, from works of the school of Calvin, Newman began to gain 
definite dogmatic ideas.   Newman converted to this tradition which he called ‘dogmatic 
Christianity’.  This was not a single moment as typical of Evangelical conversions, but rather 
a process which he describes as taking several months, from August to December 1816, and 
which affected him emotionally in a profound way, but also brought for him an intellectual 
clarity (though predominantly influenced by the Calvinist tradition and also perhaps not yet 
fully mature) as he would later describe (Gilley, 1990; Ker, 1988).  Newman wrote in his 
Apologia:  
I received it at once, believed that the inward conversion of which I was 
conscious…would last into the next life, and that I was elected into eternal glory.  I have 
no consciousness that this belief had any tendency whatever to lead me to be careless 
about pleasing God.  I retained it till the age of twenty-one when it gradually faded away; 
but I believe that it had some influence on my opinions, in the direction of those childish 
imaginations which I have already mentioned, viz. in isolating me from the objects which 
surrounded me, in confirming me in my mistrust of the reality of material phenomena, and 
making me rest in the thought of two and two only supreme and luminously self-evident 
beings, myself and my Creator; - for while I considered myself predestined to salvation, I 
thought others simply passed over, not predestined to eternal death.  I thought of the mercy 
to myself. (1854/1959; p. 98) 
 
     Influences on Newman included the writings of Thomas Scott to whom, Newman wrote in 
his Apologia, he owed his soul.  In Scott’s (1814) book, The Force of Truth, Newman read 
about Scott’s journey in quest of religious truth from Unitarianism to belief in the Trinity and 
was attracted to Scott’s independence of mind and search for the truth.  Scott’s sayings were 
constantly on Newman’s lips for years, such as ‘holiness rather than peace’, and ‘growth is 
the only evidence of life’ (Newman, 1854/1959).  Law’s (1729) Serious Call to a Devout and 
a Holy Life had an ascetic influence on Newman, bringing him to believe that he was born to 
be a missionary and that it was God’s will that he should lead a single life.  Newman was also 
enamoured of quotations from the Fathers of the Church given in Milner’s (1794) History of 
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the Church of Christ, but, simultaneously reading Newton’s (1754) Dissertation on the 
Prophecies, he became convinced that the pope was Antichrist – a sentiment which, while his 
reason concluded otherwise at an earlier date, remained, as he described, a ‘stain’ on his 
imagination until 1843 (Gilley, 1990; Ker, 1988; Newman, 1854/1959; Ward, 1912).   
     Although to the end of his life Newman looked back on his conversion to Evangelical 
Christianity in 1816 as the saving of his soul, he gradually outgrew his early Calvinism. 
Nevertheless, at 15 years old, Newman found a strongly Evangelical faith and a knowledge of 
God that never left him (Ker, 1988). 
 
     Up to Oxford: the young evangelical.  Newman arrived at Trinity College, Oxford at the 
age of 16 years (June 1817), having matriculated at the College on 14 December the previous 
year.  This began an association with the University that would last close to thirty years.  
John Newman had been uncharacteristically indecisive about the choice of his son’s 
university, but after settling in at Trinity College in June, 1817, Newman described life in 
college for his father:  
At dinner I was much entertained with the novelty of the thing.  Fish, flesh and fowl, 
beautiful salmon, haunches of mutton, lamb etc and fine, very fine (to my taste) strong 
beer, served up on old pewter plates, and mis-shapen earthenware jugs. Tell Mama there 
are gooseberry, raspberry, and apricot pies. And in all this the joint did not go round, but 
there was such a profusion that scarcely two ate of the same joint. Neither do they sit 
according to their ranks, but as they happened to come in. (Newman, 1817, June 11, para. 
4)  
 
     Perhaps in these descriptions Newman knew what his father would appreciate to hear 
about and what he might value: costs, catering, social order and tutorial rigour (Short, 2013).  
Despite formality, there is often an ease evident in Newman’s correspondence with his father 
– he shares jokes with him, admits to anxiety and is able to ‘boast’ of his reading and other 
academic accomplishments.  The breadth of the topics he was able to discuss with his father 
imply some ease of familiarity that indicates a close and secure relationship (Short, 2013).   
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     At university, Newman at first felt alone, but soon made friends with John William 
Bowden and for their years at Trinity, the two were inseparable.  Avoiding the hard-drinking 
‘Gentlemen’, about whom Newman would write “I really think, if any one should ask me 
what qualifications were necessary for Trinity College, I should say there was only one, - 
drink, drink, drink” (Newman, 1817, June 16, para 2), Newman and his friends were keen 
readers, riders, swimmers and yachtsmen (Ker, 1988; Nockles, 2007).   
     He studied widely and with little guidance in his reading, despite his own affection for his 
tutor, Thomas Vowler Short, that would remain. He won a scholarship in 1818 which lasted 
for nine years, but in the time leading up to his final examinations in September 1820, a 
conflict arose in him – he began to pray that he would not succeed in gaining Honours if it 
meant he would become too proud; also he felt enormous fear regarding potential failure to 
take Honours and disappointing his parents and those at Trinity.  He studied more than twelve 
hours a day for the weeks leading up to the examinations, but in the end, this anxiety caused 
him to break down in the examination and so he graduated with only third-class honours in 
1821 (Gilley, 1990; Ker, 1988; Tristram, 1956).  His response to this failure was to resolve 
that honour and fame are not desirable and that God was leading him through life (Tristram, 
1956).  
     After a period at home, desiring to remain in Oxford, Newman took private pupils and 
read for a prestigious fellowship at Oriel College.  His reading led to a deepening of his 
Evangelical beliefs and his journal reveals earnest endeavours to lead a spiritual life and to 
overcome what he saw to be his personal faults, especially pride, vanity, ambitiousness, anger 
(particularly toward his brother, Francis), contentiousness and ill-temper (Ker, 1988).  His 
Evangelicalism irritated his father, but Newman was not prompted to consider a change in his 
views.  John Newman was not uncritical of his son, particularly with regard to his religious 
fervour, but after a sharp exchange of words Newman wrote of his father: 
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When I think of the utter persuasion he must entertain of the justice of his views of our 
apparent disobedience, the seeming folly of our opinions, and the way in which he is 
harassed by worldly cares, I think his forgiveness of us an example of very striking 
candour, forbearance, and generosity. (Newman, 1855, p. 176) 
 
     Newman’s father had hoped that his son might pursue a legal career (Newman even 
enrolled in Lincoln’s Inn in November 1819).  However when Newman definitively opted for 
a life in the Church, his father responded with ‘full acquiescence’ (Tristram, 1956).  Newman 
desired that his father should approve of this decision and was in fact eager to share his 
pastoral life with his father.  This openness to Newman’s free choice of career and the regard 
between the two men was certainly not the norm in Victorian England where sons called their 
fathers ‘Sir’ and regarded them with fear first of all (Short, 2013).  
     Their differences of opinion and preferred goals for Newman’s life did not sour 
Newman’s relationship with his father, but added to his growing perception of his father and 
fatherhood in general.  In a sermon entitled The Duty of Self-denial he warned that “many a 
father, from a kind wish to provide well for his family, neglects his own soul” (Newman, 
1830, p. 1463).  The burden of providing for the family is evident in a correspondence 
between Newman and his father in 1821.  When the brewery at Alton, and thus the financial 
situation of the Newman family, were not doing well, John Newman wrote these words to his 
son which are worth quoting in full since they illustrate, to some degree, John Newman’s 
sentiments of fatherhood and the relationship between Newman and his father:  
I trust when this dreadful Storm is over under Providence that my Mind will be settled and 
calm enough to consider well which my state of agitation has hitherto disabled me from 
the advantages which you so feelingly and with such good practical sense describe. To me 
none of the least are the Blessings of having such Children so deeply endowed with the 
best of Principles both as to religion [and] high honour and I am proud to say of not 
contemptible abilities. Amongst them let this be a consolation to you that as the Eldest you 
have by example as well as by precept and instruction so greatly contributed to the Moral 
Beauty as well as to the cultivation and enlargement of their Minds.  
     I shall go to Church tomorrow and I know I shall have your Prayers for Support from 
on high on this trying occasion and it is a solacing feeling that amongst the institutions of 
our excellent Church one of the finest is the knowledge that dear Family and relations 
however divided by distance are putting up their devotions to the Throne of Mercy at the 
same moment and in the same words and who knows but they may unseen to us mingle 
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there and descend upon us in the results of spiritual support and the confidence of humble 
hope and assurance of divine assistance, however negligent we may have been of our 
duties to God and ungratefully insensible of our advantages – The same fixed Star is 
viewed by the Eye at Oxford as in London and appears to each observer to be in the same 
Place. (Newman, John, 1821, paras. 1-2) 
 
     Nevertheless, on 1 November 1821, John Newman was declared bankrupt.  Having a 
father who in worldly terms had experienced some failure seems to have prepared Newman 
for failure in his own life.  Newman accepted this failure by taking it to heart, by making it 
his own in what Short (2013) describes as empathy and love.  Newman expresses this 
particularly in a letter to his aunt which does not mention his father by name, but clearly 
concerns the family’s difficulties at the time (Ker & Gornall, 1978).  Newman’s 
understanding of failure includes that it is inseparable from human beings fallen nature and 
that it was vital in understanding, accepting and responding to God’s love (Short, 2013). 
     After the summer at home and with his father’s bankruptcy, Newman desired to pay for 
his brother Francis’s expenses at Oxford, meaning taking on more students and being more 
resolved to stand for the Oriel fellowship (Tristram, 1956).  When the time came for the 
examination for fellowship, Newman entered without the conflict that plagued him at the 
time of his undergraduate examination, and he was elected at Oriel on 12 April 1822.  This 
was the day that, from that point on, he understood to have been the turning point in his life; 
and he attributed his success to “God and God alone” whom he said accomplished it in him.  
He declared it was a “great mercy of Divine Providence” (Newman, 1874a, p. 63). 
 
     The Oriel fellowship.  Newman moved from Trinity to Oriel College after receiving his 
bachelor’s degree in 1820, becoming a fellow in 1822 and a tutor in 1826.  At first his quiet 
nature worried his colleagues, but he came to be seen as clear-headed and intelligent.  In the 
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Spring of 1823, Newman came to befriend his colleague, Edward Pusey, a significant 
friendship in Newman’s life, not least of all because Pusey encouraged Newman to follow his 
call to ordination by accepting the curacy of St. Clement’s Parish, Oxford – a parish which 
saw Newman working among the poorer communities of Oxford and thereby challenging him 
in a new and profound way (Ker, 1988).   
     Newman was ordained a deacon in the Church of England on 13 June 1824.  His pastoral 
zeal at St. Clement’s was reported to be impressive.1  He cared for the people of St. 
Clement’s admirably and the themes of his sermons reflected the same concerns as those of 
moderate Evangelical writers which Newman had read: the necessity of living a Christian 
life, the call to holiness, the opposition to formalism and apathy in religion, the exhortation to 
study and meditate on the Scriptures, the importance of realizing the truths of Scripture, the 
stress on man’s sinfulness and the need for repentance and unworldliness, and the 
                                                     
1 The extent of his work in St. Clement’s only became truly recognised with the publication of 
Volume I of his Letters and Diaries in 1978. 
Figure 3: Young Mr. Newman (Ross, c. 1822) Figure 4: Lithograph from a Portrait in 1824 
(Anonymous, 1891) 
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recommendation of frequent reception of the Eucharist (Ker, 1988; Newman, 1891/1987; 
Tristram, 1956).  His work at St. Clement’s also included visiting the approximately 1500 
parishioners and the sick, teaching catechism and raising money for a new church building – 
a sum of £2000 raised by him with little help from the ailing rector (Ker, 1988). 
     Newman’s father passed away on 3 October 1824, leaving a responsibility of care of his 
mother and sisters upon him.  On 15 October he was elected Junior Treasurer of Oriel, and on 
26 March 1825 he accepted Whateley’s offer of the Vice-Principalship of St Alban’s Hall 
and, also at Whateley’s request, began writing for the Encyclopaedia Metroplitana. He was 
ordained a priest in the Church of England at Christ Church, Oxford on 29 May 1825, as his 
workload continued to grow (Gilley, 1990; Ker, 1988).   
     In 1825, a year after his father’s death, Newman wrote in his journal: 
The death of my dear Father had from time to time come across my mind in a most cutting 
way; and I have sometimes thought with much bitterness that I might have softened his 
afflictions much by kind attentions which I neglected. I was cold, stiff, reserved. I know I 
hurt him much . . .  When . . .  he noticed to me his pain . . .  I hardly said a word. Why 
could I not have said how much I owed to him, his kindness in sending me to Oxford &c 
&c. It is over, irrevocable. O for a moment to ask for his forgiveness . . . [ellipses his 
own]. (Newman, 1855, p. 208) 
 
     Newman became renowned as a preacher and many came to hear him. However, it was 
also during his time as curate of St. Clement’s, catalysed by the criticism of his first written 
sermon by the curate of St. Mary’s, Edward Hawkins, that Newman’s Evangelical ideas 
began to fade.  The criticism that Newman’s division of Christians into those who belonged 
to Christ, and those who did not, would not work in a parish was supported by Newman’s 
own pastoral experience.  His reflections and reading at this time forced him to re-evaluate 
tenets that he had taken on trust from people such as Scott that had no basis in Scripture.  His 
conviction that his views would never change became uncertain and he wrote in his diary on 
21 February 1826: 
21 
 
…I am convinced against predestination and election in the Calvinistic sense, that is, I see 
no proof of them in Scripture.  Pusey accused me the other day of becoming more High 
Church.  I have doubts about the propriety of the Bible Society. (Newman, 1855, p. 208) 
 
     Newman had in January of that year accepted an Oriel tutorship.  His idea of how a tutor 
should care for his students included significant pastoral responsibility.  Newman cultivated a 
relationship with his students that was not indifferent or secular, but a true friendship which 
saw him having a direct religious effect upon them.  He wrote in his journal about his 
engaging with his students:  
May I engage in them, remembering that I am a minister of Christ, and have a commission 
to preach the gospel, remembering the worth of souls and that I shall have to answer for 
the opportunities given me of benefiting those who are under my care. (Newman, 1874a, 
p. 88) 
 
     He also wrote again in his autobiographical memoir: 
In consequence, in much disgust with the state of the Undergraduates at large, Newman 
turned for relief to his own special pupils, and primarily to the orderly and promising 
among them…2  With such youths he cultivated relations, not only of intimacy, but of 
friendship, and almost of equality, putting off…the martinet manner then in fashion with 
                                                     
2 Newman refers to himself in the third person in his Autobiographical Memoirs. 
Figure 5: Oriel College Quadrangle (Taunt, 1897) 
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College Tutors… he had set before himself in his Tutorial work the aim of gaining souls to 
God. (Newman, 1874a, p. 90) 
 
     When, in 1829, Edward Hawkins became the new provost of Oriel and Newman 
succeeded him as Vicar of St. Mary’s (being the University Church in Oxford), it became 
evident that the two men held different views about the responsibilities of a college tutor.  
Newman believed that the tutor carried pastoral duties, while Hawkins maintained that the 
tutor-student relationship should be strictly academic.  When Newman objected to this view, 
Hawkins cut off his supply of new students, ultimately leaving him little choice but to resign 
his post, which he did in 1832 (Nockles, 2007).  Shortly before he left the tutorship at Oriel 
College, Newman (1830, July 20) said that his wish was to have no other prosperity than that 
Figure 6: St. Mary the Virgin Church, Oxford (Hisgett, 2011) 
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of Socrates: that of an unwritten memory living on in the minds of pupils formed in his 
school and heirs to his thought.3 
     Therefore, for much of his Oxford career, Newman was not a teacher but a pastor, as the 
vicar of St. Mary’s (1828–43).  As vicar, he was responsible for a handful of non-unversity 
parishioners in Oxford, as well as for the village of Littlemore – a fairly poor community just 
south of the city.  His time passed in parish work, helped by his mother and sisters (who lived 
nearby in Iffley), but his greatest influence came through preaching and writing (Nockles, 
2007).   
     Illness struck Newman in November 1827, most likely due to exhaustion, forcing him to 
rest and take better care of himself.  Perhaps some type of nervous breakdown, this was the 
second illness in his life which Newman called ‘providential’, as it was accompanied by a 
spiritual experience which brought him clarity of understanding about his life and purpose 
(the first being his illness at Ealing). It was, however, the death of his youngest sister, Mary 
(aged 19 at the time), in January of 1828, as well as the death of Walter Mayers (his classics 
teacher from Ealing), which affected Newman greatly – bringing home to him a sense of 
mortality and of the transience of the world (Ker & Gornall, 1979).   
     At Oriel, Newman made the acquaintance of Hurrell Froude, two years his junior, who 
had been elected to an Oriel fellowship in 1826.  Newman admired him greatly and spoke of 
his gentleness and high genius.  Froude seems to have had a temperament opposite to that of 
Newman’s, being ebullient and outspoken, but they fast became close friends and shared a 
connection with regard to their desire to live celibate lives in the service of their vocation.  
Froude’s influence on Newman was not only personal, but also intellectual and religious, 
                                                     
3 Newman’s conceptualisation of university education in general is influential and would develop later 
in his life particularly during his efforts to establish the Catholic University in Ireland. Hütter (2013) 
provides a contemporary discussion on Newman’s vision of university education and how it relates to 
a 21st century context and problems. 
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since it was his influence which saw Newman begin to re-examine his disdain for Rome and 
the pope as the anti-Christ (Ker, 1988).    
     1831 saw Newman begin work on a history of the Council of Nicaea, Arians of the Fourth 
Century – bringing into relief for him aspects of the thinking of the Fathers of the Church and 
their method of understanding the visible world as subordinate to the invisible.  He saw this 
Alexandrian school contrasted with the Arians, associated with the Aristotelian schools of 
Antioch, whose use of over-intellectualised reason led them to heresy (Newman, 1854/1959).  
This manner of reading moved Newman slowly along the path that would eventually lead 
him to certain doubts and a crisis of faith some years later.  
     Accepting an invitation from Froude, Newman travelled in December 1832 to Southern 
Europe and the Mediterranean.  They visited Gibraltar, Malta, the Ionian Islands and, 
subsequently, Sicily, Naples and Rome.  It was in Rome that Newman made the acquaintance 
of Fr. Nicholas Wiseman (later Cardinal Wiseman, Roman Catholic Archbishop of 
Westminster). In a letter home, he described Rome as the ‘most wonderful place on Earth’, 
Figure 7: Map of the route of Newman's Mediterranean Voyage with the Froudes (Bellasis, 1916) 
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but assured his mother that his views had not changed, describing the Roman Catholic 
Church as ‘polytheistic’, ‘degrading’ and ‘idolatrous’ (Newman, 1833, January 16). 
     Froude decided to return home over land.  Newman, having decided to return to Sicily 
alone, contracted typhoid – the illness he would consider his third ‘providential’ illness 
accompanied by spiritual experiences.  In a delirious state as a result of a fever, Newman 
offered some final instructions to a servant who was attending him.  In the event, Newman 
had the assurance that God had work for him to do in England.  When the worst of the fever 
passed, Newman continued his journey, still with the conviction that God still had work for 
him to do in England.  Newman described this illness as bringing ‘clarity’ into his life and 
mind. In June 1833, he left Palermo for Marseille in an orange boat, which was becalmed in 
the Strait of Bonifacio and it was during this experience that he wrote the verses Lead, Kindly 
Light, of which Ker (1988) writes: 
It is not surprising that the poem has become one of the most famous hymns in the 
language, for its mood of thanksgiving and trust is easily applicable either to the individual 
believer’s present predicament or to his or her more general pilgrimage of faith through 
life.  But the words which are most characteristic of Newman come at the end of the first 
stanza: 
“I do not ask to see 
The distant scene, - one step enough for me”. (p.79) 
 
     It has been described as a poem of surrender of self-will to the providence and will of God 
and this whole Mediterranean journey was certainly thought by Newman to be a turning point 
along his journey, which is why, authors suggest, he felt constrained to commit to writing a 
detailed narrative of this journey and his experiences on it (Ker, 1988). 
 
Anglo-Catholicism 
     The Movement.  Newman returned to Oxford on 9 July 1833 and, on 14 July, his friend, 
John Keble, preached the Assize Sermon on ‘National Apostasy’ at St. Mary’s.   When 
Newman returned from abroad he found a movement that had in fact already commenced 
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with ‘several wise men’ corresponding with one another, including Keble, Froude, William 
Palmer, Arthur Perceval and Hugh Rose.  However the ‘Assize Sermon’ was later to be 
thought of by Newman and others as the beginning of the influential ‘Oxford Movement’ 
which aimed to renew the contemporary Anglican Church in principles drawn not from 
Protestantism, but from the ancient Fathers of the Church.  Newman would become involved 
in the movement a few months later and become the movement’s primary spokesman, 
promoting its doctrinal and moral concerns through his editorship of the British Critic, his 
contributions to the Tracts for the Times, and his weekly sermons at St. Mary’s (Ker, 1988; 
Strange, 2008). 
     However, Hugh James Rose, editor of the British Magazine, gathered some individuals on 
a visit to Oxford looking for magazine contributors, and it was in his rectory house at 
Hadleigh, Suffolk, that a meeting of High Church clergy was held over 25–26 July.  Newman 
was not present and was quite dismissive of the meeting, quipping in his Apologia that 
“living movements do not come of committees” (Newman, 1854/1959, p. 124).  Instead, he 
soon began with others writing brief articles summoning the Church of England to an 
understanding of itself based on Catholic principles, the Tracts for the Times, from which the 
movement was subsequently named ‘Tractarian’.  By the end of 1833 twenty Tracts had been 
published, ten of which were penned by Newman himself (Ker, 1988; Newman, 1854/1959; 
Strange, 2008).  
     The momentum of the Oxford Movement saw Newman’s work continue to increase.  In 
addition to his pastoral duties and his work on the Tracts, he wrote articles for the British 
Magazine, letters on Church reform to The Record, campaigned in Oxford to defeat a bill 
introduced in Parliament which would allow the admission of dissenters into the University, 
founded a Theological Society and fought publicly and courageously against various forms of 
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dissent and heresy, particularly against that of R.D. Hampden who expounded principles, 
among others, that religion is only theological opinion (Newman, 1854/1959; Strange, 2008) 
     Fundamental to the Oxford Movement was the integrity of the Church of Christ.  Newman 
presented the Church as a branch of the Church Catholic – Roman, Eastern and Anglican, the 
latter “under threat from evangelicals and liberals and from High and Dry Churchmen who 
had lost a sense of its rich heritage” (Strange, 2008, p. 19).  The via media (middle way) 
between Roman excess and Protestant error was the Anglican Church in Newman’s view.  
For six years, Newman championed the cause of an indefectible, but not infallible Church, 
guided divinely to teach essential, saving truth.  This truth is identified in an appeal to 
antiquity, to the Scriptures and to the Fathers of the Church, to discover what has been taught 
always and everywhere by all, and whose Creed was handed down in an ‘Episcopal tradition’ 
as well as a prophetical tradition which pervaded the Church like an atmosphere (Newman, 
1854/1959; Strange, 2008). 
     Newman was greatly distressed at the death of his dear friend, Froude, on 28 February 
1836, who had suffered from tuberculosis.  On 17 May of the same year, Newman’s mother 
died, which was an additional blow.  When he looked back on his relationship with his 
Mother, he felt not only remorseful but aggrieved.  In a letter in June 1836 to his sister, 
Jemima, he wrote: 
What has been to me distressing in my work, is, that it has been one of the causes which 
kept me from being much with my mother lately. But there was another cause. I mean of 
late years my Mother has much misunderstood my religious views, and considered she 
differed from me; and she thought I was surrounded by admirers and had everything my 
own way— and in consequence, I, who am conscious to myself I never thought any thing 
more precious than her sympathy and praise, had none of it. (Newman, 1836, June 26, 
para. 3) 
 
     Doubts.  “In the Spring of 1839 my position in the Anglican Church was at its height”, 
Newman writes in his Apologia (1854/1959, p. 166).  However, during the long vacation of 
1839, Newman spent a lonely summer reading about and studying the Monophysite 
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controversy.  Monophysitism, believing that in Christ there was only one nature that was 
divine, had been condemned.  However the Monophysites remained open to the Eutychians, 
whose view of Christ with only one nature was more extreme than the former.  Newman 
noted that while the Monophysites could be described as a via media between the extreme 
Eutychians and the Roman faith which protected an orthodox view of Christ with two natures 
(human and divine), this middle way of the Monophysites was compromising at best and 
remained firmly in error.  Newman (1854/1959) wrote:  
I saw my face in that mirror and I was a Monophysite.  The Church of the via media was 
in the position of the Oriental communion; Rome was, where she now is; and the 
Protestants were the Eutychians…What was the use of continuing the controversy, or 
defending my position, if, after all, I was forging arguments for Arius4 or Eutyches5, and 
turning devil’s advocate against the much-enduring Athanasius6 and the majestic Leo?7 (p. 
182) 
 
     In addition to this, he was given Wiseman’s (1839) article from the Dublin Review on The 
Anglican claim to apostolic succession and the words of St. Augustine of Hippo, over which 
he originally passed, were pointed out to him by a friend.  Against the Donatists, St. 
Augustine wrote securus judicat orbis terrarium: the verdict of the world is conclusive, or as 
Strange (2008, p.20) translates it, “the universal Church is in its judgments secure of truth”. 
Newman (1854/1959) later wrote of his reaction to this passage saying: 
These words decided ecclesiastical questions on a simpler rule than that of Antiquity…not 
that, for the moment, the multitude may not falter in their judgment, - not that, in the Arian 
hurricane, Sees more than be numbered did not bend before its fury, and fall off from St. 
Athanasius…but that the deliberate judgment, in which the whole Church at length rests 
and acquiesces, in an infallible prescription and a final sentence against such portions of it 
as protest and secede. (p.184) 
 
                                                     
4 ‘Arius’ refers to a priest in Alexandria to whom is attributed the theological position of Arianism 
which is opposed to Trinitarian Christology and was the focus of the Council of Nicea in 325 A.D.   
 
5 ‘Eutyches’ refers to an archimandrite in Constantinople whose view of a ‘fused’ nature of Christ was 
considered heretical at the Council of Chalcedon in 451 A.D. 
 
6 ‘Athanasius’ refers to St. Athanasius, 20th bishop of Alexandria and chief defender of Trinitarianism 
against Arianism. 
 
7 ‘Leo’ refers to Pope St. Leo the Great, whose papacy lasted from 440-461 A.D. 
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     He concludes this description of his reaction in his Apologia in a moving passage which is 
far more than a mere foreshadowing of his impending conversion: 
For a mere sentence, the words of St. Augustine, struck me with a power which I never 
had felt from any words before.  To take a familiar instance, they were like the ‘Turn again 
Whittington’ of the chime; or, to take a more serious one, they were like the ‘Tolle, lege, 
Tolle, lege’, of the child, which converted St Augustine himself. Securus judicat orbis 
terrarum! By those great words of the ancient Father, interpreting and summing up the 
long and varied course of ecclesiastical history, the theology of the Via Media was 
absolutely pulverised. (Newman, 1854/1959, p. 185) 
 
     Newman began to think of moving away from Oxford.  One plan that surfaced was to set 
up a religious community in Littlemore, outside the city of Oxford, separating the benefice of 
Littlemore from St. Mary’s, but various factors thwarted this plan and ultimately he 
continued his work at St. Mary’s and in the Oxford Movement until he had published, in 
1841, Tract 90 (Ker, 1988; Strange, 2008).   
 
     Crisis.  Tract 90 appeared on 27 February 1841 and was, as was usual with the Tracts, 
anonymous.  Nevertheless, not much doubt abounded as to its authorship.  It was a detailed 
examination of the Thirty-Nine Articles, suggesting that their negations were not directed 
against the authorised creed of Roman Catholics, but only against popular errors and 
exaggerations, and showed how they could be interpreted in a way which is not incompatible 
with the Council of Trent (Ker, 1988; Strange, 2008).   
     Expecting some (but not a huge) backlash to what he knew was a controversial (but not 
entirely new theory), Newman was not overly disturbed when the Hebdomadal Board of the 
University issued a resolution against Tract 90, but he was surprised when over the next three 
years, bishop after bishop (24 in all) condemned it.  The Tractarian understanding of the 
Church had at its heart Episcopal authority and obedience to that authority, but he also felt 
that his conscience would not allow him to suppress the Tract (Ker, 1988; Strange, 2008).  
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     This year saw Newman (1841) in correspondence with many about his views and writing 
a significant article of Private Judgment for the British Critic, criticising the use of individual 
judgment influenced by private motives and emotions over the authority of scripture and the 
Church.  Newman resigned as leader of the Oxford Movement and withdrew from activities 
related to it (Ker, 1988).  
     He also resigned the editorship of the British Critic and was, as he later described it, on his 
‘deathbed’ as regards his membership of the Church of England. He recorded the 
establishment of a Bishopric in Jerusalem, the intention being for the bishop to be 
alternatively Anglican, Lutheran or Calvinist, intended to give Protestants a centre in the 
Holy Land, as a final confirmation of his growing doubts.  To Newman, this showed the 
Church of England identifying itself as a Protestant denomination rather than the via media of 
his liking (Ker, 1988; Newman, 1854/1959; Strange, 2008).  
 
     Littlemore.  In 1842 Newman withdrew to Littlemore in Oxford, living under somewhat 
monastic conditions with a small band of disciples.  Among those who would join him in this 
community were John Dobree Dalgairns, William Lockhart, Ambrose St John (in 1843) and 
Frederick Oakeley (in 1845).  The converted stables on the outskirts of the city of Oxford that 
housed them in this Anglican ‘monastery’ attracted attention, curiosity and, indeed 
controversy, requiring Newman to offer clarification on his intentions there (Ker, 1988).  
     In February 1843, he published, as an advertisement in the Oxford Conservative Journal, a 
retraction of his strong sayings against Rome.  He also published his University sermons on 
faith and reason, the final of which was devoted to the subject of the development of 
doctrine.8  After a prayerful and meditative Lent of that year, Newman finally decided to 
                                                     
8 While encouraging his companions at Littlemore to write of the lives of the English saints, Newman 
was largely devoted to an Essay on the Development of Christian Doctrine, an influential work still 
today in which he gathered his thoughts, but would still take some time to complete.   
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resign his living at St. Mary’s on 7 September 1843 and, on 24 September, preached his last 
sermon from the pulpit there and on the following day at Littlemore – his last sermon in the 
Anglican Church, entitled The Parting of Friends, indicating the sacrifice he was making 
alongside the affection he had for those whom he had known (Ker, 1988, Newman 
1854/1959).  
     Friends, particularly John Keble, and family, even his most sympathetic sister, Jemima, 
felt the changing of atmosphere most acutely.  Reports of overwhelming emotion are given 
from the last sermon at Littlemore with Pusey overcome by tears and having to stop 
altogether during the service.  Correspondence with friends, acquaintances and family 
continued in the two years following in which he tried to clarify his position and revealed his 
clear recognition of the enormous sacrifices he was making in moving toward becoming a 
Roman Catholic (Gilley, 1990).   
Figure 8: Newman's College, Littlemore - where Newman and his companions withdrew (2007) 
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     1844 brought loneliness and anxiety for Newman.  It also brought more bereavement 
when his undergraduate friend, Bowden, died of tuberculosis.  In some way, Newman saw his 
passing as a breaking of his ties with Oxford (Cornwell, 2010).  It was not, however, until 
toward the end of his completion of his Essay on the Development of Doctrine, that he finally 
resigned his fellowship on 3 October 1845.  When Fr. Dominic Barberi, a friend of Dalgairns, 
arrived in the soaking rain in the evening of 8 October, Newman knelt before him and did 
indeed ask for admission into the ‘One Fold of the Redeemer’.  He and two of his followers 
were received into the Catholic Church by Fr. Barberi on 9 October at Littlemore (Gilley, 
1990; Ker, 1988; Newman 1854/1959). 
     After his conversion his sister, Jemima, could or would not have him in her house again; 
he never saw his other sister, Harriett, again.9  Some would remain kindly toward him 
including Henry Wilberforce, and Charles Crawley, the Littlemore squire.  However, many 
friends, including the Kebles, he would not see for many years.  Some would not speak to 
                                                     
9 Harriett blamed her brother for the conversion of her husband, Tom Mozley, who abandoned a 
parish living to become a Catholic and thus endangered their domestic security (Cornwell, 2010).  
Figure 10: John Henry Newman 
(Richmond, 1844) 
Figure 9: Newman requests to be received into the Roman Catholic Church 
by Dominic Barberi (Hittinger, 2001) 
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him for more than twenty years.  Some friends would never speak to him again (Gilley, 
1990).  
 
     Present position of Catholics in England.  For one to have a good understanding of the 
socio-historical context in which Newman found himself, it is important to examine the 
position of Roman Catholics in England in the nineteenth century.  Since the Reformation, 
Catholics in England experienced severe civil disabilities that constrained them politically, 
socially and economically.  Despite sympathy towards Catholics in England after the French 
Revolution and persecution of the Church at that time, anti-Catholic prejudice permeated 
English society and even increased as a result of, for example, the activities of Irish 
nationalists and ‘ultramontane’ developments (Blehl, 1989).10 
     By 1800 there was some semblance of Catholic missionary activity in England and 
Catholic Emancipation in 1829 – largely a result of political pressures from Catholics in 
Ireland – saw the Catholic community in England becoming more heterogeneous, including 
Irish immigrants, Oxford converts and foreign missionaries, as well as old English Catholics 
who could finally ‘emerge from the catacombs’.  The social dynamics that come with such 
groups now identifying as one were not always easy to navigate – especially in that Catholics 
were often viewed as ‘poor’ and ‘uneducated’ and those who were educated found 
themselves excluded from places such as Oxford and Cambridge Universities because of 
religious tests (Blehl, 1989).  
     The Restoration of the Ecclesiastical Hierarchy in 1850 brought greater control and 
stability to Catholic activity in England and the first Archbishop of Westminster, Nicholas 
                                                     
10 ‘Ultramontaine’ is a term used to denote integral and active Catholicism, with a particularly strong 
emphasis on the prerogatives and powers of the pope, who, for the greater part of Europe, is a dweller 
‘beyond the mountains’ (ultra montes), that is, beyond the Alps.  Ultramontanists emphasise papal 
authority over and above local and civil authorities (Benigni, 1912). 
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Wiseman, hoped to unite the various movements in England who had been and were 
supportive of Catholics, but as ultramontane sentiments grew and Irish immigration 
progressed, the Church became seen more as a ‘church of the people’ – this, while many 
would acknowledge it to be not bad in itself, had a consequence of a loss of political and 
social influence that had been enjoyed by some old Catholics.  Also “a great emphasis on 
catechetics or apologetics at the expense of culture and theology, and an increase in clerical 
and episcopal authority and a corresponding decline in the role of the laity” was becoming 
the norm (Blehl, 1989, p. 127).  Into this existing atmosphere then, Newman, the educated 
Oxford fellow, entered.  
 
Newman, the Roman Catholic 
     From Oxford to Rome.  The question of ‘what next’ obviously now lay before Newman 
and his companions.  At first some sort of ‘secular’ calling was considered.  Nicholas 
Wiseman, then Vicar Apostolic of the Midland District, invited Newman to Oscott in 
Birmingham to be confirmed and made him the offer of the Old Oscott College, which would 
be a sort of continuation of their life at Littlemore.  Newman took time to consider the offer 
and at the same time visited various colleges, seminaries and religious houses throughout the 
country to gain information for himself about the present state of Catholics in England and to 
further remove his own prejudices.  Ultimately, after some deliberation (feeling initially more 
called to London than Birmingham), Wiseman’s offer was accepted and the sad departure 
from Littlemore took place at the beginning of 1846 (Ker, 1988, Newman, 1854/1959). 
     At Old Oscott, renamed ‘Maryvale’, Newman and five companions continued to consider 
what particular form their common life would take.  Wiseman was eager for them to form a 
Congregation of the Oratory of St. Philip Neri – or another similar group which involved 
being in the city with apostolic works – but Newman considered a quieter life in ‘country 
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seclusion’ and drew up plans for such a community (Ker, 1988). Nevertheless he and St John 
left for Rome to study at Propaganda College in September 1846 where he, who had once 
been the revered tutor and educator, now sat at the feet of Italian priests being catechised and 
taught ‘like a little child’ (Blehl, 1989).  
     The discussion about plans for the future continued, with Newman and his Littlemore 
companions considering lives as both secular and religious clergy.  Ambrose St John 
favoured the Redemptorists, together they considered the Dominicans, and the embryonic 
community considered establishing a theological college at Maryvale.  However, the idea of 
the Oratory kept returning to them and visiting the Roman Oratory at the Chiesa Nuova on 26 
Figure 11: St John and Newman at Propaganda College, Rome (Giberne, 1847) 
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December 1846, the Oratorian ‘rule’ began to seem more attractive.  Of his visit to the 
Oratory, he wrote to Dalgairns saying: 
We have seen the Chiesa Nuova (St. Philip’s Church) and the Casa adjoining…If I wished 
to follow my bent I should join them, if I joined any.  They have a good library, with 
handsome sets of rooms apparently.  It is like a College with hardly any rule.  They keep 
their own property, and really I should not wonder if at last I felt strongly inclined to it, for 
I must own I feel the notion of giving up property tries my faith very much. (Newman, 
1846, December 31, para. 5) 
 
     Newman wrote to Wiseman in January 1847 about a plan to establish an Oratory in 
Birmingham and in February, a letter to Cardinal Fransoni to be given to the Pope Pius IX, 
formally requesting permission to establish this Oratory.  Pope Pius supported the idea, as did 
Wiseman, and the group from Maryvale were invited to Rome to complete the necessary 
novitiate. After a retreat in April 1847, Newman and St John were ordained subdeacons on 26 
May,11 deacons on 29 May and priests on 30 May in the chapel at Propaganda (Blehl, 1989; 
Ker, 1988).  
     The noviciate for Newman and his companions took place at Santa Croce, just outside of 
central Rome, under Fr. Rossi of the Chiesa Nuova.  Newman spent many hours in reading 
and study about the history of the Oratory, its structures and purposes, and the papers he 
produced highlight the bond of charity which is at the centre of the Oratorian life.  In this 
time he also wrote his philosophical novel, Loss and Gain (Newman, 1848), which narrates 
the conversion of a young student to Catholicism amid the culture of Oxford University. 
  
     The Oratory.  In November 1847, Pope Pius formally approved the establishment of an 
Oratory in England, first at Maryvale and then, as part of the same foundation, a house in the 
city of Birmingham, with Newman as superior of both, indicating that the Oratory, in terms 
of its works, should do “whatever they think will best promote the cause of religion in the 
                                                     
11 Incidentally, this is the feast day (and anniversary of the death) of St. Philip Neri, original founder 
of the Oratory. 
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bigger cities, and among those in the higher ranks, the more learned and generally among the 
more educated” (Pius IX, 1847, as cited in Blehl, 1989, p. 189). 
     The Oratory was canonically erected on 1 February 1848 with five priests, one novice and 
three lay brothers.  Two weeks later, Frederick William Faber, who had been received into 
the Church shortly after Newman, was admitted to the Oratory along with his companions.  
Faber had, like Newman, gathered followers around him and had, through generous 
benefactors, been able to establish a community at Cotton Hall at Cheadle in Staffordshire in 
1846.  Feeling called to the Oratorian life, this group had approached Newman via Wiseman 
about joining the Oratory soon after Newman had returned to England (Ker, 1988).   
     By the end of October, Newman had moved to St. Wilfrid’s at Cotton Hall and had given 
up Maryvale, largely due to the financial burden of two sites, but even before moving finally 
to St Wilfrid’s, Newman had managed to acquire a house in Alcester Street, Birmingham 
which he began to renovate and on 26 January 1849, Newman left St. Wilfrid’s to set up the 
Oratory in Alcester Street.  The idea of an establishment in London had to be shelved for the 
moment in order to focus on fulfilling the terms of the Brief given Newman by Pope Pius 
(Ker, 1988). 
     Faber had remained at St. Wilfrid’s as novice master, but problems ensued and after 
correspondence between Faber and Newman, Newman decided to designate members for a 
future London house.  Faber was not enthusiastic about being separated from Newman, 
however, the two could not come to consensus on whether a house in Birmingham or in 
London would better fulfil the Brief given to Newman.  Eventually, it was decided that two 
separate houses should exist and on 31 May 1849 the London Oratory was established in 
King William Street near Charing Cross.12  In 1850, Newman released the London Oratory 
                                                     
12 In 1854 the community moved to its present Brompton Road site, adjacent to the Victoria and 
Albert Museum in South Kensington, London.  
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canonically from the Birmingham Oratory and Faber was elected superior (Gilley, 1990; Ker, 
1988).  
     Despite financial difficulties for Birmingham following the departure of Faber and those 
destined for London, the apostolate of the Birmingham Oratory grew. Much of the Fathers’13 
personal capital was being sunk into the work in Alcester Street, but some relief came when 
Edward Caswell, who had converted after reading the Essay on the Development of Doctrine, 
made a substantial monetary gift to the Oratory.  He would later join the Oratory and made it 
possible for the Birmingham Oratorians to purchase land and build their Oratory on the 
Hagley Road, Edgbaston, to which they would move in 1852 and where the Birmingham 
Oratory remains today (Gilley, 1990; Ker, 1988).  
                                                     
13 ‘Fathers’ is the general term given referring to the priests in the community of the Oratory.  
Figure 12: The Birmingham Oratory, Hagley Road (Brown, 2011) 
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     Newman’s reputation as a preacher was not forgotten or unknown.  He preached 
influential sermons in Birmingham and London for which he received acclaim.  However, the 
reception to his preaching, as it had been in the past, was not always without controversy.  
While lecturing on Catholicism in England in 1851, Newman denounced Giacinto Achilli, an 
Italian former Dominican priest, who had been discharged for sexual misconduct and had 
subsequently become a fervent advocate of the Protestant Evangelical cause.  Achilli was 
travelling England attacking Catholicism, and in a lecture, Newman repeated the allegations 
of sexual misconduct already documented by Cardinal Wiseman.  Achilli sued for libel and, 
with Cardinal Wiseman unable to find the evidence in time, the matter went to trial (Ker, 
1988; Strange, 2008). 
     Newman’s good friend, Maria Giberne, attempted to assist by travelling to Italy to find the 
women who had been assaulted, but finding many now as respectable, married women and 
mothers unwilling to relive such humiliating incidents, she was unable to bring a convincing 
number to Newman’s defence.  A jury found Newman guilty of libel, but ultimately he was 
fined £100 after being lectured on his own moral degeneration since becoming a Catholic.  
While he may have won some sort of moral victory, he was considered publically disgraced 
(Ker, 1988; Strange 2008).       
  
     An educated laity.  During the unfolding of the Achilli trial, Newman had been contacted 
by the Irish bishops with regard to the possibility of his becoming rector of a new Catholic 
University in Ireland.  Eventually, in February1854, he went to Dublin in response to this 
request.  The University opened on 3 November 1854 and Newman would spend seven years 
on this project. His energies were spent building up the University, founding societies, 
engaging professors and securing premises.  At his and his fellow Oratorians’ expense, he 
built a University Church and his time in Dublin brought together his work in 1852, The Idea 
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of a University, being a collection of the inaugural lectures for the University and other 
academic essays (Newman, 1852/1927).   
     Newman’s vision, however, of a university with a breadth of approach such as Oxford 
differed from the bishops’ who envisaged something more limited, and other tensions existed 
between Newman and the bishops regarding the university besides.  Also, his prolonged 
absence from the Birmingham Oratory had brought its own problems and so on 3 April 1857, 
Newman announced his intention to resign as rector, naming 14 November as his official 
resignation date, but remained as non-resident rector for a further year after that (Ward, 
1912). 
     Another project related to Newman’s great desire to see an educated laity was the 
establishment of The Oratory School in Birmingham.  When he had returned from Dublin, 
friends, including John Pollen, Sir John Simeon and especially Edward Bellasis, approached 
him on the subject and, despite stiff opposition, they established the first Catholic public 
school (as opposed to the existing ‘monastic’ schools), dubbed since as the ‘Catholic Eton’.  
Opening on 1 May 1859 next to the Birmingham Oratory,14 its intention was to provide 
education particularly for the sons of converts from Anglicanism who considered existing 
                                                     
14 The Oratory School still exists, though now in Woodcote, Berkshire, near Reading. 
Figure 14: Newman House, Dublin: Site of the Catholic University  
(2007) 
Figure 13: Portrait Drawing of the 
Very Rev. John Henry Newman, 
later Cardinal Newman (Seymour, 
c.1875) 
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Catholic schools inferior to the schools they would ordinarily have chosen for their sons.  
Newman was heavily involved in the school from its inception until his death, engaging in 
activities ranging from examining students to coaching them for the Latin plays in which he 
had taken part with relish as a school boy (Shrimpton, 2005).   
 
     The quiet years.  The remainder of Newman’s life was comparatively uneventful.  During 
this time, Newman was first and foremost an Oratorian priest.  Mostly he was occupied in 
pastoral work, preaching and ministering in the Oratory parish and teaching in the schools.    
“Like St. Philip Neri, the founder of the Oratory, John Henry Newman caught souls on the 
fishing rod of personal influence” (Seward, 2007, p.147).   
     In 1855, in the midst of his work as an Oratorian priest, Newman wrote a semi-
autobiographical novel, Callista.  The novel describes a young man, Agellius, who attempts 
to create a religion for himself, without recourse to the sacraments or any teaching authority. 
In this way, Agellius attempts to avoid being persecuted as a member of the Church, while 
still maintaining a peripheral link thereto (Newman, 1855/1901).  While this work was not 
ostensibly an apology for his life, or a tool intended to show the truth of the Roman Church, 
Newman presented in this third century account a series of mechanisms which he used for 
Figure 15: Newman's private chapel 
in the Birmingham Oratory (1985) 
Figure 16: Newman's desk in the Birmingham Oratory (1985) 
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coping with the persecutions he endured (and, prophetically, was to endure). In it, Newman 
demonstrates a keen understanding of the importance of persecution in purifying motives and 
in opposition to personal indifference.15  The character in the story itself, which has clear 
parallels to Newman, realises that persecution is an element essential for the purification of 
faith: it must not be resisted or sought, but endured (Gilley, 1990; Ker, 1988).  
     He had to endure much during these years, however, including painful quarrelling 
between the two English Oratories.  In particular, Newman’s strained relationship with Fr. 
Frederick Faber is to be noted. Fr. Faber was sent by Newman to found the London Oratory. 
Keeping in mind that both Newman and Faber were converts from Anglicanism, and whose 
conversion to the Church of Rome was born of similar circumstances and studies, the genesis 
of their strained relationship was largely in Faber’s love of devotions and practices that were 
especially ‘Roman’ in origin. Newman feared that Faber’s love of Romanism would scare off 
potential Anglicans from converting to the Church. In 1855, Newman insisted on the juridical 
separation of the houses in Birmingham and London (Ward, 1912). Despite a deathbed visit 
of Newman to Faber, full reconciliation between these men was never achieved (Chapman, 
1961). 
     Newman had also to manage distrust and disapproval from bishops regarding his support 
for the education of the laity, as well as fighting off rumours of his return to the Church of 
England.  However it was also during this time that old friends from his Anglican days, 
including Copeland, Keble and Rogers began to re-establish contact with him (Ker, 1988).   
     It was Newman’s life as an Oratorian that gave him great joy, despite its inevitable ups 
and downs.  The simplicity of the Oratory was a particular joy for Newman and a Chapter 
                                                     
15 Such thoughts have been suggested as reasons that might have prevented him from converting to 
the Roman Catholic Church sooner than he had (Ker, 1988; Strange, 2008). 
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Address given to his fellow Oratorians in 1856 describes his daily life and the struggle for 
holiness which was part of it.  It is worth quoting at length, and it reads: 
It is the saying of holy men that, if we wish to be perfect, we have nothing more to do than 
to perform the ordinary duties of the day well.  A short road to perfection—short, not 
because easy, but because pertinent and intelligible. There are no short ways to perfection, 
but there are sure ones. 
     I think this is an instruction which may be of great practical use to persons like 
ourselves. It is easy to have vague ideas what perfection is, which serve well enough to 
talk about, when we do not intend to aim at it; but as soon as a person really desires and 
sets about seeking it himself, he is dissatisfied with anything but what is tangible and 
clear, and constitutes some sort of direction towards the practice of it. 
     We must bear in mind what is meant by perfection. It does not mean any extraordinary 
service, anything out of the way, or especially heroic—not all have the opportunity of 
heroic acts, of sufferings—but it means what the word perfection ordinarily means. By 
perfect we mean that which has no flaw in it, that which is complete, that which is 
consistent, that which is sound—we mean the opposite to imperfect. As we know well 
what imperfection in religious service means, we know by the contrast what is meant by 
perfection. 
     He, then, is perfect who does the work of the day perfectly, and we need not go beyond 
this to seek for perfection. You need not go out of the round of the day. I insist on this 
because I think it will simplify our views, and fix our exertions on a definite aim. If you 
ask me what you are to do in order to be perfect, I say, first—Do not lie in bed beyond the 
due time of rising; give your first thoughts to God; make a good visit to the Blessed 
Sacrament; say the Angelus devoutly; eat and drink to God’s glory; say the Rosary well; 
be recollected; keep out bad thoughts; make your evening meditation well; examine 
yourself daily; go to bed in good time, and you are already perfect. (Newman, 1856b, p. 
285-286) 
 
     A history of opinions.  In January 1864, Charles Kingsley (Professor of Modern History 
at Cambridge and an Anglican clergyman) launched an attack on the Catholic clergy and on 
Newman in particular.  He wrote:  
Truth, for its own sake, had never been a virtue with the Roman clergy.  Father Newman 
informs us that it need not, and on the whole ought not to be; that cunning is the weapon 
which heaven has given to the Saints wherewith to withstand the brute male force of the 
wicked world which marries and is given in marriage.  Whether his notion be doctrinally 
correct or not, it is at least historically so. (As cited in Strange, 2008, p. 26) 
 
     Newman was encouraged to rebut the accusation and did so through the publication of his 
religious opinions, beginning with public answers to Kingsley in A Correspondence between 
Mr. Kingsley and Dr. Newman on the questions “Whether Dr. Newman teaches that truth is 
no virtue” and following with his weekly pamphlet every Thursday for seven weeks, 
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ultimately forming his Apologia pro vita sua (Newman, 1854/1959). People need not agree 
with him or even sympathise, but in this work he was able to show that he behaved with 
integrity and was also able to pay tribute to friends who had been part of his path and this was 
received warmly almost without exception (Strange, 2008).   
     This work ended up being more theological than spiritual and his apology not only 
challenged Protestants and sceptics, but also Catholic ultramontanes against whom he urged a 
more balanced theology of authority and freedom (Ker, 2010).  This reflects not only his 
theological opinion but also something of his personal struggle and journey from which had 
emerged a passionate and convicted, but also balanced and careful religious stance.  The via 
media he found was not an institutional proposition as he had once thought, but a tension 
between extremes that must be held in avoiding polarisation, and therefore heresy, within the 
Church of God.  
 
     Oxford again?  In 1864 Newman received an offer of land in Oxford which he could 
purchase for Catholic purposes. Bishop Ullathorne, in whose diocese Oxford lay, was eager 
Figure 17: Newman and his companions at Birmingham - Newman is second from left, seated (1878) 
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to see a Catholic Church in Oxford, so the site was purchased and plans began for an Oxford 
mission. The idea had a great deal of support – many Catholics wanted to send their sons to 
Oxford, despite ecclesiastical disapproval and Newman was viewed as an ideal person to 
provide pastoral care there (Ker, 1988; Strange, 2008).   
     Those opposed to the idea were vocal.  They included in their number Henry Manning 
(who was to be Cardinal Wiseman’s successor in Westminster the following year) who 
viewed an Oxford education detrimental to the faith of Catholics due to Oxford’s anti-
Catholic stance.  Manning won over Wiseman to his view and secured the intervention of 
Propaganda Fidei to halt the project.  It was decided by the bishops to inform Propaganda that 
a Catholic College was not to be erected at Oxford and Catholic parents were to be instructed 
not to send their sons to Protestant universities.  Newman decided to sell the property in 
question, though purchased other land to hold in reserve (Ker, 1988). 
     When the plan resurfaced at Ullathorne’s request in 1866, Newman was cautious.  A reply 
came from Propaganda granting permission for an Oratory in Oxford, but with a secret 
instruction preventing Newman’s residence there, since there was a suggestion that his 
presence would encourage Catholics youths to be sent there.  Accusations of Newman’s 
liberalism also surfaced and when this became known, there was a great movement among 
the laity in Newman’s defence, but ultimately in 1867 Ullathorne reported that Propaganda 
considered the question of an Oratory at Oxford closed and Newman therefore withdrew 
from the mission in August 1867.  Newman, however, remained largely silent about the 
persecution he had suffered particularly from Manning – this only became public, and 
surprised those who had known Newman, when Purcell’s (1896) Life of Cardinal Manning, 
Archbishop of Westminster was published (Blehl, 1989; Ker, 1988) 
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     Grammar of Assent and the Vatican Council.  An exception to his norm of writing 
without the stimulus of controversy, Newman (1870) composed his An Essay in Aid of a 
Grammar of Assent.  Completed in 1870, the work is divided into two parts: the first 
exploring how one can believe what one cannot understand and the second exploring the 
certitude which is possible regarding things which cannot be demonstrated or absolutely 
proven.  This essay was the denouement of a life of thought and struggle and has been 
described as Newman’s most original work (Newman, 1870; Strange, 2008).     
     In the build up to the (First) Vatican Council which was convoked by Pope Pius IX on 29 
June 1868 and opened on 8 December 1869, Newman was invited to become either a 
personal theologian to a bishop or part of the preparatory commission.  He declined these 
invitations, but he was later distressed by reports of the politicking of the Ultramontanes and 
the tactics being used to have papal infallibility defined by the Council. He wrote to Bishop 
Ullathorne expressing his objections to this – a letter which became public, but when 
ultimately this doctrine was defined, Newman played a role in calming the response among 
Catholics and non-Catholics not least of all through his Letter to the Duke of Norfolk (1875).  
In this he explained papal infallibility skilfully and addressed the issue of whether or not 
Figure 18: Dr Newman and Father 
Ambrose St John (c. 1860) 
Figure 19: Ambrose St John (c. 1865) 
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Catholics could be trustworthy subjects of the State (Newman, 1875).  The ‘Letter’ was well 
received and acclaimed, but this was overshadowed for Newman personally due to the death 
of Ambrose St John, his closest friend on 24 May 1875 (Ker, 1988).   
 
     The cardinal – “last things”.  Newman continued to live quietly in the Oratory at 
Birmingham; however the 1870s brought Newman particular recognition for his work.   In 
1877 he became the first person elected to an honorary fellowship of Trinity College; two 
years later, Pope Leo XIII awarded him a place in the College of Cardinals.  This exceptional 
decision of Pope Leo to give Newman this senior position in the Church was a recognition of 
the importance of Newman’s theology and mission (Ker, 1988).  
     Both as an Anglican and as a Catholic, Newman has most certainly a central place in the 
religious history of the nineteenth century and his thought has been shown to be exceptionally 
prescient in terms of ecumenism, the relationship between faith and reason, and religion and 
science, theology and dogma (Lefebvre & Mason, 2007; Strange, 2008).  His motto as a 
cardinal read, ‘cor ad cor loquitur’ (heart speaks unto heart), reminiscent of the personal 
Figure 20: John Henry Newman (Millais, 1881) Figure 21: John Henry Newman (1890) 
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influence he exercised with and interest he took in his students at Oriel College and which he 
saw as a necessary part of the formation of young hearts and minds.  
     As the grand old man of the Church, Newman was greatly respected, and having died on 
11 August 1890, he was followed to his grave in Rednal, Warwickshire, by thousands of 
mourners.  His epitaph reads, ‘Ex umbris et imaginibus in veritatem’, translated as ‘out of 
shadows and pictures into truth’ (Ker, 1988). 
 
Cause for Canonisation 
     In the Latin Rite of the Catholic Church, when a person dies who has ‘fame of sanctity’ or 
‘fame of martyrdom’ the bishop of the diocese usually initiates an investigation of the 
candidate’s writings to see if they possess ‘purity of doctrine’.  The deceased Catholic may be 
declared a ‘servant of God’ by the bishop after this diocesan process and proposed for 
beatification by the Pope through the Sacred Congregation for the Causes of Saints.  A person 
may be called ‘venerable’ after having been declared so by a proclamation, approved by the 
Pope, of having lived a life that was ‘heroic in virtue’ – ‘virtue’ here specifically referring to 
the theological virtues of faith, hope, and charity and the cardinal virtues of prudence, justice, 
fortitude, and temperance (John Paul II, 1983; Saunders, 2003).   
     A martyr may be ‘beatified’ (and then styled ‘blessed’) by virtue of his or her martyrdom 
itself. 16  However, other candidates must be credited with a miracle.  For this to be 
confirmed, those investigating consider firstly if it can be certain that God performed a 
miracle (has something inexplicable by science and nature occurred), and secondly, whether 
the miracle was in response to the intercession of the candidate saint.  Once beatified, the 
candidate saint is considered with certainty by the Church to be in heaven and legitimacy for 
                                                     
16 The term ‘martyr’ refers to one who has died for their faith – in this context particularly it refers to 
one who has died for his Christian faith in Jesus of Nazareth (Hassett, 1910). 
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the person’s veneration is given, but with restriction to a city, diocese, region, or religious 
family associated with that beatus.  After beatification, a second confirmed miracle is needed 
for canonisation and the formal declaration of sainthood – recognising the universal 
significance and permitting the veneration of the saint in all places (John Paul II, 1983; 
Saunders, 2003). 
     When Newman died in 1890 there was widespread favourable reaction to him as a person 
of holiness, however bearing in mind the dictum of the founder of the Oratory, St. Philip 
Neri, ‘to love to be unknown’ (the reticence tradition) that was treasured by Newman, the 
Birmingham Oratory did not pursue a cause for canonisation.  Also, as time passed and 
Newman’s writings were used by writers considered to be ‘modernist’ and so the Oratory 
were concerned about threats to Newman’s reputation and the Oratory’s if his writings were 
opened to intensive scrutiny.  Another consideration of the Birmingham Oratorians was the 
more practical one of the enormous costs involved in a process of canonisation (Blehl, 1989; 
Ker, 2010). 
     In 1941 the Dominican, Fr. Charles Callan, wrote an open letter to the editor and readers 
of America magazine saying: 
Figure 22: Grave of John Henry Newman at Rednal (Associated Press, 2010) 
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I am expressing the thoughts and sentiments of thousands upon thousands of Catholics and 
non-Catholics, at home and abroad, among the clergy and among the laity, of both English 
speaking and foreign countries, when I say that I hope John Henry Cardinal Newman will 
be raised to the veneration of our altars and be declared a Doctor of the Church.17 (As 
cited in Blehl, 1989, p. xvii) 
 
     Despite this call receiving much publicity18 as well as the widespread celebrations of the 
centenary of Newman’s reception into the Catholic Church in 1945, it was not until 28 
February 1955 that the Birmingham Oratorians decided formally to request the Archbishop of 
Birmingham, Archbishop Grimshaw, to introduce the cause which was officially introduced 
on 17 June 1958.  A historical commission was set up to examine the cause.  There was 
favourable response to initiation of a cause and devotion to Newman spread.  Pope Paul VI 
spoke favourably of Newman and in 1974 was reported to say that it was his dream to beatify 
Newman (Blehl, 1989; Ker, 2010).  
     Blehl (1989) notes many calls for Newman’s canonisation citing his spiritual and 
intellectual legacy that was expressed across the globe – evident in letters from bishops from 
South America to India.   
During the fourth session of the Second Vatican Council in the Autumn of 1964 Mgr. H. 
Francis Davis, the then Vice-Postulator of Newman’s Cause, drafted a letter to Pope Paul 
VI, urging Newman’s beatification.  In it he said of Newman, “The importance and 
example of his life and works have never been more widely recognised than in our own 
day.  His spirit is manifestly that of the present task of Church renewal.  These motives, as 
well as his faith, holiness, Christian learning, move us to urge forward his cause now”.  
The letter then quoted Pope Pius XI, Pope Pius XII, and Pope Paul VI himself in praise of 
Newman, and concluded, “His beatification would have ecumenical value on account of 
his many years in the Church of England, and the honour Anglicans still pay to his 
memory”.  Signatures were obtained from 94 archbishops, bishops, vicars-apostolic, and 
prelates attending the Council. (Blehl, 1989, p. 446) 
 
                                                     
17 A ‘Doctor’ of the Church (meaning ‘teacher’) is a title given to saints recognised as having been of 
universal importance and significance through their teaching and their contribution to theology or 
doctrine.  Three factors are considered, namely eminent learning, a high degree of sanctity, and 
proclamation by the Church (Chapman, 1909). 
 
18 This ‘publicity’ included the first approved prayer for Newman’s canonisation given imprimatur by 
the Archbishop of Toronto in 1942 (Ker, 2010).  
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     At the Council, Newman’s particular interest in the intellectual formation and education of 
the laity and their role in the Church as well as his ecumenical influence were noted by many 
bishops.  Bishop Alan de Lastic, Bishop of Jagdalpur, India, wrote of Newman’s influence 
within the Church as well as on “non-Christian professors and intellectuals” (as cited in 
Blehl, 1989, p. 459), and Cardinal Thomas Cooray, then Archbishop Emeritus of Colombo, 
Sri Lanka wrote:  
Cardinal Newman’s impact on the spiritual life of our people is enhanced by the well-
known fact that, after his conversion, he retired to the recollected, self-effacing life of the 
‘Oratory’ of Birmingham.  On the other hand, the better-informed are aware of the deeply 
supernatural character of his conversion, marked more by the Night of the Soul (‘the 
encircling gloom’) than by the brightness of theological conclusions. 
All this combines to present Newman in the ‘image’ of a tried and tested ‘Man of God’, 
that is all to the advantage of his posthumous influence on souls, thus revealing the 
relevance of his ‘Cause’ and the benefits to the spiritual growth of the People of God that 
may be expected from his speedy Canonisation. (As cited in Blehl, 1989, p. 460) 
 
     Nevertheless, it was not until 1986 that a reconstituted historical commission completed 
its work of compiling the necessary documentation regarding Newman’s life and work to 
conclude the diocesan process (Blehl, 1989).  This documentation was sent to Rome to the 
Sacred Congregation for the Causes of Saints which confirmed the conclusion reached by the 
commission and on 22 January 1991 Pope John Paul II declared Newman to be ‘Venerable’, 
but a confirmed miracle through the intercession of Newman was still required for him to be 
declared ‘blessed’ (Ker, 2010). 
     Popular as well as intellectual devotion to Newman grew, and, on 15 August 2001, Jack 
Sullivan, a trainee for the permanent diaconate in Marshfield near Boston in the United States 
of America, was inexplicably cured of a spinal disorder that had left him bent doubled over.  
He claimed that since watching an interview with Fr. Ian Ker (a prominent Newman scholar 
from England) in June 2000 he had prayed for the intercession of Cardinal Newman for his 
condition.  The Archdiocese of Boston established a tribunal to investigate the claim and 
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forwarded the evidence collected to the Sacred Congregation for the Causes of Saint in 
November 2006 (Cornwell, 2010; Ker, 2010). 
     “On 24 April 2008 the medical consultants at the Congregation unanimously agreed that 
they could not find any natural explanation for the cure” and on 23 April the following year 
the Congregation’s theological consultants “unanimously recognised Jack Sullivan’s recovery 
as a miracle” (Ker, 2010, p. 57).  Therefore on 3 July 2009 Pope Benedict XVI decreed that 
Newman should be beatified – the ceremony for which was performed by Pope Benedict 
himself on 19 September 2010 at Birmingham during his papal visit to Great Britain.19 
 
Conclusion 
     This chapter has outlined the life of John Henry Newman chronologically and aimed to 
highlight the important events which characterised and shaped his life.  The following chapter 
                                                     
19 This in itself was unusual, since Pope Benedict preferred only to perform canonisations (leaving 
beatifications as the duty of Local Ordinaries) to emphasise the local or particular significance of 
those to be beatified and the universal significance of those to be canonised. 
Figure 23: Beatification Mass of John Henry Newman at Cofton Park, Birmingham, near Rednal  (The Telegraph, 2010) 
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will outline the nature and purpose of psychobiography and how it will be particularly 
applied to the life of John Henry Newman.  An integrated analysis of the life of John Henry 
Newman in terms of Erikson’s (1950) theory of Psychosocial Development will be presented 
in chapter six.   
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CHAPTER THREE 
PSYCHOBIOGRAPHY AND HAGIOGRAPHY 
 
Chapter Preview 
     The following chapter aims to situate the present study in the context of 
psychobiographical research.  Psychobiography is a form of qualitative research employing a 
case study design.  The historical development of psychobiographical research is considered, 
including its antecedents and contemporary motivations and intentions for such research.  
Hagiography as a particular form of biographical writing particularly relevant to the present 
study is also considered as well as its relation to psychobiographical research and how these 
two fields might intersect. Important methodological considerations for psychohagiographical 
research are also highlighted to situate the present study and the researcher’s approach to the 
literature available.  
 
A Brief History of Psychobiographical Research 
     Plutarch (45-125 AD), the Greek historian, biographer and essayist, while not the first 
ever biographer, pioneered the writing of lives of political and historical figures of interest, 
particularly Roman emperors and other significant Greek and Roman figures (Kőváry, 2011).  
Plutarch’s most famous work is undoubtedly his Lives of the Noble Greeks and Romans 
(commonly called Parallel Lives or Plutarch’s Lives), written in the late first century A.D.  
This work is a series of biographies of famous men, arranged in pairs to illuminate their 
common moral virtues or failings. Moving forward in time, one sees other writers throughout 
the centuries focusing on similar works.  In the medieval period, much of biographical 
writing in the western world was religious in focus with many lives of martyrs, fathers of the 
Church, popes and other saints being written and preserved (Hermione, 2009).   
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     Biography, it could be suggested, followed the trends and emphases of society, so it was 
not surprising when during the age of the Renaissance one encounters Giorgio Vasari 
publishing his book, Lives of the Artists, in 1550 (Vasari, 1550/1998).  What can be 
particularly noted is that, from the beginning of biography writing history, irrespective of 
what the general themes of ‘important figures’ were, biographers have always been interested 
in the exemplary and the extraordinary. It was, however, in the great age of romanticism in 
the nineteenth century, perhaps the heyday of biographical writing, which saw history being 
rediscovered, reformed and fantasised about with ‘romantic inspiration’ in the process of 
being brought together in edifying collections which enquired about individual lives with 
scientific minds (Kőváry, 2011).  Among other things, the appeal of biographical writing and 
research includes its employment of varied interpretive methodologies to describe, explain 
and understand the lives of persons and their experiences (Roberts, 2002).  
     Aside from biography, one also encounters a related genre known as ‘pathography’.  
Pathography emerges not from overtly romantic minds, but rather from a medical or scientific 
inquisitiveness.  In pathography, researchers from medical, psychological and psychiatric 
perspectives analyse an individual’s biological heredity, development, personality, life 
history and mental and physical pathology (Schioldann, 2003).  The first modern pathography 
using a psychiatric approach, La psychologie morbide dans ses rapport avec la philosophie 
de l’histoire ou l’influence des névropathies sur le dynamism intellectuel (Psychopathology 
in connection with the philosophy of history or the effects of nervous illness on the dynamics 
of the intellect) was written by Jacques-Joseph Moreau (de Tours) in 1859, indeed in the 
great century of biography writing (Kőváry, 2011).  The aim of pathographies was to 
illustrate neurotic drives hidden in the lives of famous, influential and interesting individuals, 
with a seeming particular talent (and perhaps with some sense of morbid fascination) for 
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denigrating eminent Victorians such as Florence Nightingale by, for example, finding selfish 
compulsions at the root of their good deeds (Kőváry, 2011; McAdams, 1988). 
     Both of these influences – biography and pathography – are noted in what is considered to 
be the first ‘psychobiography’, namely Sigmund Freud’s (1910/1957) Leonardo-essay written 
in 1910, in which Freud often cites Vasari and in which he uses the phrase ‘pathography’.  
However, Freud was not a great proponent of pathography, stating that such writings could 
not show anything novel (Mack, 1971).  This motivated him to coin the term 
‘psychobiography’ a year after he told Carl Jung that it was time for psychoanalysts to ‘take 
hold’ of biography (Elms, 1994).  The Leonardo-essay therefore created a new genre in 
psychology: a genre which has produced many fruits but which has been criticised (Kőváry, 
2011), particularly for using single cues to build complex analyses which do not stand to 
scrutiny.   
     Another particular criticism of Freud’s approach to psychobiography is his apparent 
excessive identification with his subject, leading his critics to suggest that his interpretations 
were more self-analysis than anything else (Kőváry, 2011).  Contemporary psychobiography 
has learnt from these criticisms and errors and even in them found possibilities for positive 
outcomes.  Particularly with regard to the latter concern, Anderson (1981) notes that in order 
to do his or her job well, a psychobiographer must necessarily develop an empathic 
relationship with the subject which aids him or her to listen – this develops the 
psychobiographer not only as a researcher but also as a therapist.20 
     Nevertheless, following Freud’s cue, psychoanalysts began to use psychobiography 
widely in the early part of the twentieth century.  The rise of psychobiography elicited the 
opposition of many, for example art lovers who claimed the authors handled existing 
                                                     
20 This is also discussed by Fouché & Van Niekerk (2010) particularly with regard to the use of 
psychobiographical research in the academic formation of psychologists in South Africa.  
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literature like “some museum that is easy to access, using its exhibited objects to justify new 
hypotheses” (Schönau, 1998, p.32).  These hypotheses were, of course, mostly of a 
psychopathological nature.  Despite constructive criticism by various writers who called to 
attention the importance and necessity of methodological clarification and the need to avoid a 
psychopathology-centred approach, by the middle of the twentieth century, psychobiography 
had lost not only its popularity, but also its credibility (Kőváry, 2011) and the nomethetic 
approach using laboratory experiments and correlational studies rose in favour.  
     Several personalities helped to keep the tradition of psychobiography alive.  Gordon 
Allport listed personal documents and case studies among the important means of exploring 
personality – indicating that life story is the only dimension that uncovers individuality 
(Kőváry, 2011).  Saul Rosenzweig, a disciple of Henry Murray (creator of the Thematic 
Apperception Test and coiner of the term ‘personology’), developed an approach called 
‘idiodynamics’ which focuses on the dynamics of the life history by studying the blending of 
the biogenic and cultural milieus in the matrix of the ‘idioverse’ (the individual world of 
events) with special emphasis on creative process (Duncan, 2002).  After developing 
idiodynamics, Rosenzweig published several psychobiographies (Kőváry, 2011).   
     Erik Erikson also suggested that “the psychoanalytic method is essentially a historical 
method” (1977, p.14), and he attempted to capture the interaction of individual personality 
and historical milieu by analysing life stories – venturing to explore and demonstrate how a 
person’s life can become an important historical event, for example, the life of Martin Luther 
or of Adolf Hitler.  McAdams (1988; McAdams & Pals, 2007) integrated a narrative 
approach with Henry Murray’s ‘personology’ and Erikson’s identity theory, and suggested 
that life stories that form identity are determined by four components (nuclear episodes, 
images, ideological setting, generativity script) and two second-order variables (thematic 
lines, narrative complexity), which mutually impact each other.   McAdams (2005; McAdams 
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& Pals, 2007) emphasises that contemporary psychobiography should apply more concepts of 
modern personality psychology, and Runyan (1988a) suggested that the four basic tasks of 
personality psychology are: 
i. Developing general theories of personality; 
ii. Analysing individual and group differences;  
iii. Understanding individual persons; and 
iv. Studying specific processes and classes of behaviour. 
     Therefore Runyan (1988a) went on to suggest that psychobiography is one of the major 
means through which detailed and deeper comprehension of human experience is attained, 
and by which the relationships between evidence, general theory and the explanation or 
interpretation of individual lives are pursued in detail.  Progress in psychobiography, 
therefore, is closely linked to progress in personality psychology, both in testing the 
pertinence of personality theory and in contributing to the general objective of personality 
theory, which is to attain a better understanding of individuals and human experience 
(Runyan, 1988a).  
     In the context of the renewal of American psychoanalysis as ‘self’ psychology, Robert 
Stolorow and George Atwood came to insist that psychoanalysis had to sever its ties with 
positivism and deal rather with human subjectivity and the meaning of human experience and 
behaviour (Stolorow & Atwood, 1984).  Stolorow and Atwood became acquainted with 
Kohut’s (1977/2009) call for psychoanalysis as pure psychology and when they synthesised 
this with their own ‘psychoanalytic phenomenology’, a trend began, namely ‘intersubjectivity 
theory’.  Their book, Faces in a cloud: Subjectivity in personality theory (1979), in which the 
subjective sources of various important personality theories of the twentieth century are 
shown, is an important reference for contemporary psychobiography (Elms, 2007; Kőváry, 
2011; Runyan, 1997). 
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     The interest in psychobiography has also continued to increase following the so-called 
‘narrative turn’ in psychology since the 1980s (Kőváry, 2011) thanks to the work of scholars 
such as Alexander, Runyan, Elms, McAdams and others, and has even begun to shift from 
single case studies to comparative explorations.  Psychobiography has come to be viewed as 
an indispensable method of social enquiry used to capture life narratives situated in time 
(Elms, 1994; Hones, 1998; McAdams, 1994).   
     One now sees many personalities of many different walks of life providing information of 
an invaluable nature for researchers who focus on social, political, historical and cultural 
issues.  Biographers and psychologists interest themselves in the developmental differences 
of individuals and attempt to discover how the life course of individuals can be understood 
and extrapolate how persons develop into exceptionally competent, creative and productive, 
or simply extraordinary (Howe, 1997; Runyan, 1984; Simonton, 1994).  Simonton (2003) 
argues that the use of historical records can yield information about human behaviour in a 
great diversity of cultures and historical periods, providing great motivation for the use of the 
psychobiographical approach toward the understanding of human behaviour.   
     One can consolidate this by saying that psychobiography has come to be understood as the 
systematic use of psychological (especially personality) theory in order to transform the life 
of an individual into a story which is both coherent and illuminating (McAdams, 1994).  It is 
a way to use biographical data in order to examine the growth of original thinking, creativity 
and productivity in unusual individuals (Howe, 1997).   Importantly, psychobiography has 
moved away from its origins in pathography with a psychopathological-centred perspective 
to a more narrative and exploratory style which seeks not only to highlight pathology in a 
problem-saturated story, but rather to illuminate lives which are functional and even 
exemplary to promote psychological understanding of human experience in its richness, 
resilience and diversity. 
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     From a methodological perspective, Fouché and Van Niekerk (2010) suggest five 
universal characteristics which are common to psychobiographical research, namely that: 
i. Psychobiographies make use of qualitative data; 
ii. Psychobiographies do not focus on episodes of a person’s life, but tend to prefer a 
comprehensive approach which is interested in a person’s whole life; 
iii. Unlike quantitative studies or even many qualitative studies in which participants 
generally enjoy anonymity, psychobiographies identify their subjects by name; 
iv. For the most part, the biographical data used in psychobiographies have been 
collected by other researchers, for example historians, editors and biographers; and,  
v. While psychobiographers do not collect data with the aim to solve particular ‘pre-
set’ problems, the historical and psychological significance of the exceptional 
contribution of famous, enigmatic and exemplary individuals is considered 
valuable and considerable. 
     Amongst other things, these identified characteristics assist researchers in locating 
psychobiographies in the context of psychological research and therefore provide an 
opportunity to explore the wider context of qualitative and case study research, particularly in 
the field of psychology. 
 
Psychobiography within the Qualitative Research Paradigm 
     As mentioned above, psychobiographical studies fall within the qualitative research 
paradigm, making use of qualitative data (Fouché & Van Niekerk, 2010), with strong links to 
life history research.  While in its focus in general qualitative research is interdisciplinary, 
multi-paradigmatic and multi-method (Struwig & Stead, 2004), in the field of psychology, it 
is concerned with human experience (Ashworth, 2003) and particularly with how participants 
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of a given study make sense of their conduct, context and experience, as well as how this 
knowledge impacts on their behaviour and experience in the future (Maxwell, 1996).  
     This is not to say that quantitative research is unconcerned with human experience, but 
rather that qualitative researchers aim to gather an in-depth understanding of human 
behaviour and to provide rich, descriptive accounts of the phenomena under investigation 
(Geertz, 1973). The qualitative method seeks to answer questions concerning the ‘why’ and 
‘how’ of decision making, rather than the more factual ‘where’ and ‘when’.  Therefore 
qualitative research is useful to deepen one’s comprehension of the meaning of behaviour, 
situations, events, and so on (Purcell & Arrigo, 2006; Smith, 2003).   
     In order to achieve this, qualitative researchers place themselves in the context of the 
participants of a study.  In order to reach the goal of describing human experience in a rich 
and meaningful way, the researcher needs to immerse him or herself into the context – social, 
political, historical, economic and psychological – of the participant(s) in which the 
phenomena under investigation play out (Creswell, 1998; Miles & Huberman, 1994).  
Because of this difference, in qualitative research smaller and more focused samples are more 
often needed than large samples. 
     It is important to understand that the qualitative research paradigm seeks to have an 
interpretive and holistic approach which emphasises an idiographic description of, reality – 
that is, the study or explanation of individual cases (Babbie & Mouton, 2001; Patton, 2002).  
This could be contrasted with a nomothetic approach which aims to identify general or 
universal laws of human behaviour, or that which applies to people in general (Cavaye, 1996; 
Schultz, 2005b).  
     This contrast is particularly true when one moves to a particular type of research, namely 
case study research.  Case studies are not only qualitative and may often have a quantitative 
element (McLeod, 1994), but for the purposes of the present study, the present researcher will 
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explore qualitative case studies in more detail.  Psychobiographical studies are case studies, 
since they look at individual lives or ‘cases’.   
 
     Case studies.  Case studies are not characterised by a particular methodology to obtain 
and analyse data, but rather by their focus on particular unit or units of analysis, namely the 
‘case’ (Edwards, 1990; Stake, 2005).  Arising from a need to comprehend phenomena and at 
the same time to allow researchers the freedom to retain the holistic and meaningful 
characteristics and context of phenomena, the case study involves an in-depth, intensely and 
sharply focussed exploration of an occurrence in context (Yin, 2003).  One could suggest 
some defining features of a case study which would include having an idiographic 
perspective (as mentioned above); taking a holistic approach by considering a case in context; 
integrating information from various sources; investigating occurrences of phenomena over 
time, and facilitating theory generation (Yin, 2003).  
     Case studies have not always been highly regarded as a valuable scientific research tool.  
A work that focuses its attention on a single example of a broader phenomenon has often 
been described as a ‘mere’ case study, being identified with loosely framed and non-
generalizable theories, biased case selection, informal and undisciplined research designs, 
weak empirical leverage, subjective conclusions, non-replicability and causal determinism 
(Gerring, 2007).  To label one’s research as a case study seemed to imply that normal 
methodological rules did not apply and that one had entered a different methodological or 
epistemological realm (Gerring, 2007).  Waller (1934) described the case study approach as 
an essentially artistic process, saying:  
Men who can produce good case studies, accurate and convincing pictures of people and 
institutions, are essentially artists; they may not be learned men, and sometimes they are 
not even intelligent men, but they have imagination and know how to use words to convey 
truth. (pp. 296-297) 
 
     
63 
 
 The product of a good case study, he suggested, was insight, and insight is: 
…the unknown quantity which has eluded students of the scientific method.  This is why 
the really great men of sociology had no “method”.  They had a method; it was the search 
for insight.  They went “by guess and by God”, but they found out things. (Waller, 1934, 
p. 297) 
 
     What, then, does one understand to be the particular contribution of case study research 
given these types of criticisms?  With regard to the application of psychobiography in 
personality psychology, McAdams (2005; McAdams & Pals, 2007) suggests that research 
into various levels of personality have different questions to answer and illustrates the place 
of case study research in personality psychology in Table 1. 
     The classification illustrated in Table 1 highlights the important place of case study 
research particularly in the context of psychology and personality psychology.  If one seeks 
to understand a life or a whole person, one must necessarily explore that life in a way that 
Table 1 
Three Traditional Emphases in Personality Research  
Emphasis Questions Traditional 
concepts 
Method preferred 
Individual 
Preferences 
How are persons different 
from each other? What is 
the structure of human 
individuality? 
Temperament, traits, 
types 
Correlational 
studies 
Motivation Why do persons do what 
they do? What do persons 
want? What energizes and 
directs the person’s 
behaviour? What are the 
dynamics of human action? 
Instincts, needs, 
values, goals, 
conflicts, 
complexes, 
defences, self-
actualising 
tendencies 
Laboratory 
experiments 
Holism How does one understand 
the whole person? What 
does a person’s life mean? 
What integrates a life? 
Ego, self, proprium, 
style of life, unity 
thema, identity, life 
structure 
Case studies 
Note: By McAdams, D. P., & Pals, J. (2007). The role of theory in personality research. In 
R.W. Robins, R.C. Fraley, & R. Krueger (Eds.), The handbook of research methods in 
personality psychology (pp. 3-21). New York, NY: The Guildford Press. p.5. 
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would answer the questions in a holistic fashion, exploring the person’s context and the way 
that they make meaning of and integrate the multifaceted, complex experience that is human 
life.  Therefore, according to McAdams and Pals (2007) model, case study research is 
particularly appropriate.  
     Baxter and Jack (2008) highlight the philosophical underpinnings of case study research 
as evident in writers such as Stake (1995) and Yin (2003) who base their approach on a 
constructivist paradigm, claiming that truth is ‘relative’ and dependent on an individual 
subject’s perspective.  This paradigm recognises the importance of subjective human 
participation in the creation of meaning, but does not reject outright some notion of 
objectivity (Baxter & Jack, 2008).  Nevertheless, case study research is a versatile instrument 
through which participants are able to ‘tell their stories’ in which their perception of reality is 
described and thereby the researcher is enabled to comprehend the participants’ actions 
(Lather, 1992; Willig, 2008).21  
     Yin (2003) therefore suggests that a case study design is considered appropriate when the 
focus of the study is to answer ‘how’ and ‘why’ questions; when the researcher cannot 
manipulate the behaviour of those involved in the study; when he or she seeks to cover 
contextual conditions due to their relevance to the phenomena(non) being studied; or when 
the boundaries between the phenomena(non) and the context are blurred or unclear.  
     This highlights the importance of the context in case study research.  Whereas in other 
forms of research, contextual factors are often purposefully eliminated (for example, by using 
control samples), case study research particularly interests itself in the context and its 
interaction with the phenomenon in question.  Yin (2003) suggests, therefore, that the case 
study inquiry: 
                                                     
21 This consideration is particularly important with regard to Newman, since much of his thought 
revolves around the relationship between human knowledge and perception and objective truth.  
These themes are discussed in Chapter Two.  
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i. copes with the technically distinctive situation in which there will be many more 
variables of interest than data points, and as one result 
ii. relies on multiple sources of evidence, with data needing to converge in a 
triangulating fashion, and as another result 
iii. benefits from the prior development of theoretical propositions to guide data 
collection and analysis. (pp. 13-14) 
 
     Gerring (2007) suggests that the case study research design exhibits characteristic 
strengths and weaknesses relative to a cross-case study design with larger qualitative 
samples.  The choice of a single case study design implies certain ‘trade-offs’ that would be 
considered acceptable and this choice is informed by the research goals.  Single case studies 
aim at generating rather than testing hypotheses, prioritise internal rather than external 
validity, are interested in causal mechanisms rather than effects, and seek a deep rather than a 
broad scope of proposition.  Of particular interest is that case studies are considered more 
useful for generating new hypotheses (Gerring, 2007).   
     Runyan (1984) highlighted that psychobiographies in particular provide ideal 
opportunities to develop and test various theories of human development.  Theoretical 
orientations and conceptual frameworks provide anchors for such research and indicate the 
type of variables taken into account rather than specifying determinate relationships between 
variables (Baxter & Jack, 2008; Runyan, 1984).  New conceptual insights can be gained and 
existing theoretical postulations can be demonstrated or illustrated during collection, 
interpretation and presentation of such research (Roberts, 2002).  
     The case study method is employed in psychology to reconstruct scientifically and 
interpret particular events within a particular subject’s life through the use of available 
evidence.  The psychological case study generally deals with particular events or emotional 
episodes.  A psychobiography, being a particular form of case study, focuses on the whole 
person’s life history over time (Bromley, 1986; Yin, 1994). 
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Psychobiography and hagiography 
     In the particular case of the present study which is of an individual for whom there is, as a 
beatified person within the Roman Catholic Church, approved and sanctioned veneration, the 
researcher is also aware that the particular form of biography of John Henry Newman tends 
towards hagiography: the writings on the subject of holy people, particularly saints and 
ecclesiastical leaders.  Delehaye’s (1907/1961) long standing exposition of hagiography 
suggests that in order to be strictly ‘hagiographic’, a document should be of a religious 
character and should aim at edification. The term ‘hagiography’ applies to writings inspired 
by devotion to the saints and intended to promote it. 
  
     Hagiography.  Since the fourth century, with St. Athanasius’s writing of the Life of 
Anthony (1979), hagiography as a genre of writing in the Christian tradition has grown into a 
seemingly limitless corpus, the dimensions of which evade comprehensive understanding 
(Cunningham, 1985).  Meissner (1991) suggests that traditional hagiography is a form of 
biography that has its own special style, intents and purposes. The biographer most often has 
a spiritual or theological frame of reference, and aims at edification or some doctrinal 
emphasis.  It is, therefore, more often than not embedded in a religious matrix that selects, 
focuses, and articulates the relevant elements in the biographical account of the saint and his 
works that are pertinent to that context and intentionality.  The saints’ lives provide poignant 
examples and instances of ethical biography written for didactic purposes – the important fact 
about saints and martyrs, for their biographers, is that they are saints and martyrs 
(Whittermore, 1988).  
     Another reason that makes it difficult to speak of hagiography without qualification is that 
the subgenres of hagiography are somewhat varied – including such things as the ‘passions’ 
of the martyrs, ‘legends’ composed particularly for liturgical services, and ‘vitæ’ or ‘lives’, in 
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the tradition of the Life of Anthony, which echo classical models of biographical writing  
(Cunningham, 1985).  What is important to note is that with the passing of time, historical 
and factual accounts are added to, and possibly become entangled with, other stories, 
folklore, legend and myth (Cunningham, 1985).  The cult of a saint, and the associated 
hagiographical writing, cannot be understood apart from its place and function within the 
context which often sought to link the sacred and the profane (Brown, 1981).  When, as a 
spiritual writing or a reflection of historical data, a saint’s life became, for want of a more 
appropriate term, reincarnate in hagiographical writings, it becomes an influential stimulus 
for later imagination in art and literature (Cunningham, 1985) and this is always a vital 
consideration when exploring the life of a saint.  In the really popular hagiographic writings, 
it is not the particular saint that is necessarily brought upon the scene, but rather a typical of a 
virtue or role such as virgin, missionary-bishop, spiritual mystic, martyr or miracle-worker 
(Delehaye, 1907/1961).  
     The influence of the life of a saint varies also depending on the nature of their earthly 
influence.  Whittermore (1988) emphasises that early biography (and hagiography) focuses 
on what men did rather than who they were.  As mentioned previously, some saints are 
martyrs – being considered a saint because in their manner of death, they witnessed to their 
faith in Jesus Christ; others are remembered because of their spiritual influence; others still 
because of their leadership, or their theological reflections and doctrinal contributions.   
     For example, one could consider a popular saint such as St. Joan of Arc, whose heroism, 
courage and personal holiness inspire those who venerate her.  She is primarily remembered 
for her person and actions.  However, a saint such as St. Thomas Aquinas, while his personal 
holiness is not questioned and his deeds indeed considered exemplary, he is primarily 
remembered for his vast and comprehensive theological corpus of writing which is 
considered unparalleled in Roman Catholic theology (Code of Canon Law, 1983; 
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Cunningham, 1985).  For what a saint is primarily remembered, then, is an important 
consideration when considering the biographical sources one might consult about a particular 
saint. 
     Cunningham (1985) suggests that in the last century the term ‘hagiography’ in scholarly 
circles has developed a pejorative inference and outside of scholarly circles tends to describe, 
for example, “some unctuous official biography of a political figure scrambling for higher 
office” (p. 83).  He suggests that the decline of literary interest in the hagiographical tradition 
from the seventeenth century could be explained by a number of factors including the 
Protestant Reformation, Tridentine and post-Tridentine Catholicism, the rise of the critical 
philosophy and history, the solidification of empirical methods and an emergence of a 
secularised worldview.  Writings about ‘holy people’ focussed less on saints as conduits of 
divine power and rather more on the resilience of the Christian response and depictions of 
characters with every human weakness but yet also profound holiness (Cunningham, 1985) – 
for example, Graham Greene’s ‘whisky priest’ in his 1940 novel, The Power and the Glory 
(Greene, 1940/1990).  
     As secular biography evolved and the importance of historical accuracy grew in general, 
the same trends were seen in hagiographic writing, with more legendary, yet edifying 
accounts becoming more overtly fictional, and biographical accounts becoming more factual.  
The Roman Catholic Church, during the Second Vatican Council, declared that particularly 
when used in liturgical celebrations, accounts of martyrdom or the lives of the saints should 
“accord with the facts of history” (Second Vatican Council, 1963, §92).  This declaration, of 
course, is a reflection of the general attitude toward biographical writing that had been 
emerging since the seventeenth century and particularly in nineteenth century, the great 
century of biography writing.  
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     Writing 17 years after the death of John Henry Newman, Delehaye (1907/1961) highlights 
problems with using traditional hagiography for scientific purposes, but also discusses the 
existence of a more scientific hagiography where importance is given to factual accounts.  
Hagiographic literature considers a large and varied assortment of personages who do not all 
possess equally valid claims on public veneration.  There are those persons whose cults have 
been canonically established by the Roman Catholic Church (or another religious 
community) and have received the sanction of centuries;22 however, alongside them come 
those real persons to whom devotion was, for some reason, irregularly established.  The 
greater number of these saints, unauthentic in varying degrees, have nonetheless found 
hagiographers ready to do honour to them (Delehaye, 1907/1961). 
     With this in mind, then, Delehaye (1907/1961) suggests that for a constructive 
understanding of hagiographical texts, writers have recourse to one principle which allows a 
useful classification of the hagiographic documents in general, which is the degree of truth 
and historic value they possess.  This has been an important principle that has been a focus of 
the various developments of the Roman Catholic Church’s policies with regard to 
investigating causes of canonization, entrusted by Pope Sixtus V to the Congregation of 
Sacred Rites in 1588 and developed particularly by Pope Urban VIII in 1634 and Prosper 
Lambertini (later Pope Benedict XIV) in 1642. The latter’s work served as the rule of the 
Sacred Congregation of Rites for almost two centuries before being substantially 
incorporated into the Code of Canon Law promulgated in 1917 (John Paul II, 1983).   
     Bl. Pope John Paul II (1983) notes that the progress in the field of historical studies 
enabled the Church to respond to the dictates of historical criticism, and throughout the 
twentieth century many advances were made with regard to the historical rigour with which 
                                                     
22 Indeed a hagiographic tradition does exist in many religions and cultures, not least of all in the 
writings and lives of ‘holy’ people and prophets of Islam (Renard, 2009; Paul, 2012). 
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causes for the canonisation of saints were investigated and therefore, as a consequence, with 
which lives of the saints were written.  Notable developments made by Pope Pius XI in 1930 
and 1939, Ven. Pope Paul VI in 1969 and, most recently, Bl. Pope John Paul II in 1983 focus 
on historical rigour and the soundness of the investigation into the lives of those to be 
declared saints by the Roman Catholic Church.  As noted previously, these developments are 
also evident in the documents of the Second Vatican Council (1963). 
     With regard to the present study, one can consider that John Henry Newman lived in the 
late nineteenth century.  Also, many biographies have been written in the latter part of the 
twentieth and early twenty-first century around the time that his cause for canonisation has 
been particularly active.  In addition to this, many of the source materials that will be used in 
the present study are primary sources, including Newman’s autobiographical texts and his 
personal letters and diaries.  One of the primary problems of traditional, especially medieval 
hagiography, doubtful historical accuracy, is unlikely to be encountered, but the context of 
many of the collections of works, spiritual writings, and biographies that focus on spiritual 
and religious themes most certainly must be considered to be important – not only to the 
reader, but also most certainly to the subject. 
     The present researcher suggests that a subtype of psychobiography which might be called 
‘psychohagiography’ would not attempt to write the life of a beatus, but rather the life of a 
man who happened to be beatified.  Such an approach has been explicitly used by Meissner 
(1991) who suggests that this shift brings with it particular considerations in methodology, 
approach, and emphases, particularly a detachment from the possible ephemeral emotions 
that can surround biography of the venerable. 
  
     Psychohagiography.  Meissner (2003) suggests that the psychology of religious 
experience is a science of human behaviour and experience and therefore rightly called 
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‘psychology’.  An effective psychology of religious experience would locate a person’s 
religious experience in an integrated manner with other domains of a person’s basic human 
experiences, reflecting many motives, impulses, and affective and cognitive responses.  
Lawton (2012) also emphasises that understanding any large group involves knowing its 
power, meaning and appeal for members – an important aspect of group life being that it has 
influence on how members define themselves.  Religion and religious experience play a 
particular role in this.  In order to adequately approach a subject it is important to familiarise 
oneself with the context of what has particularly influenced a person.  
     If then, in the realm of hagiography, which looks at the lives of religious people whose 
religious life and experience is considered to be exemplary or at least exceptional by an 
identifiable group or community, one still, from a psychological perspective, assumes that 
religious experience is an inherently human experience and it can be approached and 
understood (in at least some way) from that dimension (Meissner, 2003).  A psychology of 
religious experience need not concern itself with the ‘surprahuman’, the ‘supernatural’, or 
any aspects of divine influence or intervention that might play or be believed to play a role in 
the occurrence of a religious event – causal or otherwise.  This is not to deny such things, but 
rather to locate the psychological interest in them, remaining openly and authentically 
empathic with the supernatural dimension while going about its own natural business 
(Meissner, 2003).   
     Certain dangers arise when a prejudice about religious experience is brought to the study 
of religious figures.  Freud is cited as an example of one of these dangers.  Not being a 
believer, he held fixed and prejudicial ideas about the role of religion in human life, resulting 
in a difficulty or even inability to be an objective and perceptive observer (Meissner, 1984; 
Rizzuto, 1998).  Therefore, Meissner (2003) suggests, his expressed views said more about 
his own religious prejudices than about religion or religious experience itself.   
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     In addition to this, Meissner (2003) reminds the researcher that many spiritual experiences 
(in other words, potential biographical content that will be uncovered), especially those with 
a ‘mystical’ stamp, “deviate from normal psychology and often carry within them elements 
that border on the pathological” (p. 185).  Therefore, the dangerous tendency in 
psychobiography to use a psychopathological perspective or conceptualisation is particularly 
abhorrent in psychohagiography, since the view through this psychopathological lens can 
become distortive and reductive.  This lens has the potential of filtering out aspects of the 
subject’s character and personality that are “less congruent with the model, even when it 
allows a clearer insight into the pathological aspects of the character” (p. 185).  
     Another danger exists in the affective attitude that develops between a researcher and the 
subject of his or her study.  While this is removed from the therapeutic environment, it 
imitates it in many ways (Fouché & Van Niekerk, 2010) and some even speak of this bond in 
terms such as transference and countertransference with regard to psychobiographical writing 
(Meissner, 2003).  When a researcher is studying an ‘exemplary’ character for whom 
veneration is sanctioned, the biographical subject can in such cases become an object of 
projective modifications that tell the researcher more about the biographer than about his 
subject.23 
     The emphasis of a psychological study of a religious figure differs from other types of 
related writing.  One selects different data from the available information about the person’s 
life and times, including data from his spiritual works and writings.  What is relevant to the 
understanding of the theological or spiritual meaning of the life of a saint or beatus may not 
be meaningful to the psychological understanding of the human dimension of his spiritual 
torments and triumphs.  The psychohagiographer is less interested in the spiritual or religious 
                                                     
23 Meissner (2003) suggests that this is the place where Erikson’s (1974b) ‘disciplined subjectivity’ 
finds its most significant application.  
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aspects of his subject’s accomplishments than he is in the fundamental human motivations, 
conflicts, developmental influences, goals, intentions and purposes that determined the course 
of his spiritual journey (Meissner, 1991).   
     Nevertheless, the present researcher suggests that it is important for the 
psychohagiographer to remain cognisant of the fact that the subject of the present study is 
also regarded as canonised in the secular sense and at least on the road to being canonised in 
an ecclesiastical sense.  The span and influence of the subject’s life, therefore, stretches 
beyond the span of the natural life of the individual and therefore to understand the subject 
holistically would demand that the researcher expands and broadens his understanding of the 
concept of a lifespan.  Questions regarding the legacy of an individual, and how that legacy 
develops, become important questions in the understanding of an individual for whom there 
is an approved and sanctioned veneration.  
 
Conclusion 
     This chapter has attempted to situate the present study in the context of 
psychobiographical research, emphasising the scientific and contextual characteristics of 
psychobiographical research which falls under the banner of qualitative research employing a 
case study design.  The historical development of psychobiographical research was 
considered without excluding past criticisms and concerns about such research and the 
contemporary motivation for embarking on such research.  The criticisms, strengths and 
weaknesses of psychobiography and the case study research design will be further explored 
alongside important methodological considerations in Chapter Five.  Psychobiography’s 
connection and interaction with hagiography as a particular form of biographical writing was 
considered including important methodological considerations for psychohagiographical 
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research which were highlighted so as to situate the present study and the researcher’s 
approach to the literature available.  
     In the next chapter, the researcher will consider the particular psychological theoretical 
framework employed in the exploration of the life of John Henry Newman in the present 
psychobiography.  This is Erikson’s (1950) theory of Psychosocial Development. 
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CHAPTER FOUR 
ERIKSON’S THEORY OF PSYCHOSOCIAL DEVELOPMENT 
 
“…healthy children will not fear life if their elders have integrity enough not to fear death”. 
(Erikson, 1963a, p. 269) 
Chapter Preview 
     This chapter explores the theory of psychosocial development proposed by Erik Erikson.  
It will briefly explore the influences and origins of Erikson’s writings and theory before 
exploring it in overview and then in detail, specifically considering the eight stages of 
psychosocial development which are central to Erikson’s (1950) theory of Psychosocial 
Development.  A discussion will also follow regarding Erikson and his view of spirituality as 
well as the suitability of this theory as a framework for a psychobiography that uses mostly 
autobiographical writings.   
  
Influences and Origins 
     Erik Erikson’s (1950) theory of Psychosocial Development views humans as biological, 
psychological and social beings that are shaped by a mix of interactive forces (Corey, 2005).  
Erikson (1975) described three significant differences between his theory and that of Freud.  
Firstly, Erikson focuses on ego development, moving ‘upwards’ in the realms of 
consciousness as opposed to Freud’s emphasis on unconscious drives.  For Erikson, it is the 
ego, rather than the id, that is the life force of human development.  This departure from 
Freud also sees an emphasis on the continuity of interpersonal experience that sees functions 
beyond the libidinal drives of Freud.  It is the ego which relates to society and so, secondly, 
one notes that Erikson’s theory looks ‘outward’ to a social world that presents opportunities 
for identity development through a variety of personal, civic and work roles.  He maintained 
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that in order to understand the complexity of development, the individual necessarily must be 
viewed within his or her socio-cultural and historical context (Erikson, 1950; 1963a; 1968).   
    Regarding the integration of the biological, psychological and social development of an 
individual, Erikson (1963a, p.32) writes, “a human being, thus, is at all times an organism, an 
ego, and a member of society and is involved in all three processes of organisation”.   
     A third difference from Freud’s theory is that psychosocial development moves ‘forward’ 
throughout the lifespan of an individual.  Erikson focused on human integration and the 
ongoing process of normal, functional and healthy development which views the person as an 
active agent in his or her own psychosocial development (Hoare, 2005). 
     Nevertheless, Erikson does not depart completely from Freud’s theory.  The first 
psychosocial developmental stages suggested by Erikson exist side by side with the 
psychosexual stages described by Freud, namely the oral, anal, phallic, genital, Oedipal and 
pubertal (Hamachek, 1988).   
 
The Epigenetic Principle 
     Erikson suggests that the ego develops throughout the life of an individual.  Individual 
development is the result of genetic and social influences which act simultaneously on the 
individual (Schultz, 1990).  A genetically determined ground plan, explained by Erikson by 
what he terms the ‘epigenetic principle’, determines development as characteristics manifest 
according to this plan.  He writes:  
…anything that grows has a ground plan, and that out of this ground plan parts arise, each 
part having its time of special ascendency, until all parts have arisen to form a functioning 
whole. (Erikson, 1968, p. 92) 
   
    Therefore, according to this epigenetic principle, an individual’s characteristics manifest at 
particular stages (eight, as suggested by Erikson) and in a predetermined sequence in such a 
way that the person develops as a whole (Erikson, 1956).  The epigenetic model represents a 
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typical sequence of psychosocial gains made at each of these eight stages as each new nuclear 
conflict adds another ego quality of human strength (Erikson, 1963a). 
     An individual’s progress through each stage is, in part, determined by the success, or lack 
of success, in all the previous stages – each building on the previous stages.  As with 
processes observable in the natural environment (particularly the development of organisms, 
including the physical development of the human person), each stage emerges at a certain 
time, in a certain order, which nature, through its genetics, has determined.  Were one to 
interfere in the natural order of development in some way, the entity (be it a flower, river, 
animal, or person) is in some way likely to be compromised and its development undermined 
or even ruined (Erikson, 1950).  
     With regard to what Erikson calls ‘psychosocial development’ each stage involves certain 
developmental tasks that are psychosocial in nature.  Although he follows Freudian tradition 
by calling them ‘crises’, these stages are more drawn out than Freud’s psychosexual stages.  
During these stages, specific tasks need to be achieved.  These various tasks are referred to by 
two positions or forces – a syntonic force and a dystonic force – that must be brought into 
balance.  Later in his career, Erikson (in Erikson, Erikson & Kivnick,1986) would call the 
positive or syntonic force the ‘adaptive strength’.   
     An example of a task which could be given is that demanded of an infant, termed ‘trust-
mistrust’.  The navigation of this task involves not only learning to trust the world, but also 
learning when not to trust it and the correct balance that is functional between these two 
positions (Erikson, 1950).   
     For each task there is also an optimal time or age for it to occur.  Of this principle in 
nature, Erikson (1963a, p. 65) suggests that “in this sequence of development each organ has 
its time of origin.  This time factor is as important as the place of origin”, going on to 
describe how for the organs of the human body, it is most critical that they develop when they 
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are supposed to, for risk of being unable to fulfil its function in the human body.  He also 
highlights the importance of the sequence in which the organs are developed – each one in 
some way reliant on its forerunners to provide the optimal environment for their own 
development. The same, he suggests is true for the ‘organs’ of psychosocial functioning – the 
adaptations and strengths of an individual’s psychosocial makeup (Erikson, 1950).  
     If a stage is managed well, an individual carries away a particular developmental gain: a 
‘virtue’, ‘ego strength’ or ‘psychosocial strength’ with which the individual is equipped and 
will help then through the subsequent stages.  However, if the individual is not able to 
navigate a particular stage well and achieve an optimal balance in the given task thereby 
developing the psychosocial strength, Erikson (1963a) suggests that one might develop 
‘maladaptations’ or ‘malignancies’, which in turn endanger future psychosocial development.  
A ‘malignancy’ is the ‘worse’ of these two possibilities, and refers to an imbalance toward 
the negative aspect of the task, for example, a person who cannot trust others.  A 
‘maladaptation’, while still an imbalance, could be described as not as severe as it involves an 
imbalance toward the positive aspect of the task, for example, a person who trusts too much 
and might be described as ‘gullible’ (Erikson, 1950).  
     A particular strength of Erikson’s work was that, through his theory, he emphasised the 
fact that human beings do not stop developing.  He postulated not five stages, as with Freud, 
but rather, eight, which cover the entire natural lifespan and described the psychosocial 
challenges and tasks which exist at all stages of an individual’s life.  Erikson also wrote about 
the interaction of generations, which he called ‘mutuality’.  This is a particularly interesting 
addition to psychological theory, since Freud (1905) had highlighted that a child’s parents 
influence his or her development dramatically and most significantly.  Erikson, however, 
pointed out that this is not a unilinear influence since children influence their parents’ 
development as well – a striking example of this would, of course, be the birth of children to  
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a newly married couple, which likely influences the way they relate and are motivated 
significantly (Craig, 1996; Erikson, 1950; Meyer et al, 1997).  
     To give an overview of the stages of psychosocial development suggested by Erikson 
(1950) as well as the significant relations, psychosocial modalities, as well as the potential 
psychosocial virtues, maladaptations and malignancies, it is helpful to view them in table 
form.  This is provided in Table 2.  
     A fuller description of these stages of psychosocial development will now be presented, 
followed by a more detailed discussion about the various virtues, maladaptations and 
malignancies. 
Table 2 
Erikson’s Stages of Psychosocial Development 
Stage (age) Psychosocial 
crisis 
Significant 
relations 
Psychosocial 
modalities 
Psychosocial 
virtues 
Maladaptations 
& malignancies 
I (0-1)  
infant 
trust vs. 
mistrust 
Mother to get, to give 
in return 
hope, faith sensory distortion 
– withdrawal 
II (2-3)  
toddler 
autonomy vs. 
shame and 
doubt 
Parents to hold on, to 
let go 
will, 
determination 
impulsivity -- 
compulsion 
III (3-6)  
pre-
schooler 
initiative vs. 
guilt 
Family to go after, to 
play 
purpose, 
courage 
ruthlessness -- 
inhibition 
IV (7-12)  
school-age 
child 
industry vs. 
inferiority 
Neigh-
bourhood & 
school 
to complete, 
to make 
things 
together 
competence narrow virtuosity 
--inertia 
V (12-18)  
adolescent 
ego-identity 
vs. role-
confusion 
peer groups, 
role models 
to be oneself, 
to share 
oneself 
fidelity, 
loyalty 
fanaticism -- 
repudiation 
VI (the 20s)  
young adult 
intimacy vs. 
isolation 
partners, 
friends 
to lose and 
find oneself in 
a another 
love promiscuity -- 
exclusivity 
VII (late 
20s to 50s) 
middle 
adult 
generativity 
vs. self-
absorption 
household, 
workmates 
to make be, to 
take care of 
care overextension -- 
rejectivity 
VIII (50s+) 
old adult 
integrity vs. 
despair 
mankind or 
“my kind” 
to be, through 
having been, 
to face not 
being 
wisdom presumption – 
despair 
Note: Adapted from Erikson, E. H. (1959). Identity and the life cycle. Psychological 
Issues, 1(1), 1-171. 
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Stages of Psychosocial Developmental Crises 
     Birth to one year old:  ‘Can I trust the world?’  The conflict exists between a basic 
trust and a basic mistrust of the environment, a healthy resolution of which leads to the ego 
strength of ‘hope’.  In this first stage, infancy or the ‘oral-sensory’ stage approximately 
during the first year or year and a half of life, the task for the infant is to develop trust without 
completely eliminating the capacity for mistrust. Entering the world as vulnerable and unable 
to care for him or herself, the infant is completely dependent on the caregiver.  If the primary 
caregivers are able to provide for the basic physical and emotional needs of the child in a 
predictable, responsive and sensitive way, the child develops a sense of basic trust (Erikson, 
1950; Hook, 2002; Louw & Louw, 2007).  
     If, however, the caregivers are unreliable and inadequate, if they reject the infant or harm 
it, if other interests cause both parents to turn away from the infant’s needs, for example to 
satisfy their own instead, then the infant could learn to have a basic mistrust of the world that 
will ultimately manifest itself in future interpersonal relationships. He or she could learn to be 
apprehensive and suspicious around people as a consequence of being subjected to erratic or 
harsh care and not having been able to depend on the goodness and compassion of others.  
Protecting themselves through withdrawal from others could become a defence mechanism or 
malignant tendency in later life and relationships and this could be characterised by 
depression, paranoia, and possibly even psychosis. (Erikson, 1950; Hook, 2002).    
     It is important at this stage to note, however, that, in turn, parents who become overly 
protective of the child, are there the minute the first cry comes out, also have the potential of 
leading that child into the maladaptive tendency Erikson (1950) calls ‘sensory 
maladjustment’ which is manifested in overly trusting or gullible individuals who cannot 
believe anyone would mean them harm, and might engage defences in order to protect this 
perspective of the world (Erikson, 1950).   
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     However, if the proper balance is achieved, the child will develop the virtue of ‘hope’.  A 
manifestation of a child who has gained this ego strength might be when the child is not 
overly upset by the need to wait a moment for the satisfaction of his or her needs.  In this 
realisation that the caregiver is not perfect, the child trusts them (and the world) enough to 
believe that, if these needs are not met immediately, they will be in due course.  This is the 
same ability that, in later life, enable a person to endure disappointments in love, in the world 
of work and in other domains of life (Erikson, 1964, 1977).  Importantly then, Erikson’s view 
of the virtue of hope is rooted in a relationship and fostered through this relationship. 
      Erikson (1964, p. 116) says that hope is “both the earliest and the most indispensable 
virtue inherent in the state of being alive…there is something in the anatomy of mature hope 
which suggests that it is the most childlike of all ego-qualities, and the most dependant for its 
verification on the charity of fate”.  He continues to say:  
Hope relies for its beginnings on the new being’s first encounter with trustworthy maternal 
persons, who respond to his need for intake and contact with warm and calming 
envelopment and provide food both pleasurable to ingest and easy to digest, and who 
prevent experience of the kind which may regularly bring too little too late. (Erikson, 
1964, p. 116) 
 
     Hamachek (1988) suggests that characteristic behaviours of people who have a high sense 
of basic trust would include being able to ask others for help, focusing on positive aspects of 
the behaviours of others, having a generally optimistic worldview, and starting with the 
assumption that people are generally good.  Characteristic behaviours of people who have a 
low sense of basic trust might include having trouble asking for help or support, believing 
that people will not come through for them, finding it difficult to receive favours, 
compliments, gifts and the like from others, and generally having a pessimistic worldview 
(Hamachek, 1988).   
     Erikson (1963a) also suggests that the ‘parental faith’ which supports the emerging trust in 
the infant finds its institutional safeguard in organised religion: 
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Trust born of care is, in fact, the touchstone of the actuality of a given religion.  All 
religions have in common the periodical childlike surrender to a Provider or providers who 
dispense earthly fortune as well as spiritual health; some demonstration of man’s 
smallness by way of reduced posture and humble gesture; the admission in prayer and 
song of misdeeds, of misthoughts, and of evil intentions; fervent appeal for inner 
unification by divine guidance; and finally, the insight that individual trust must be a 
common faith, individual mistrust a commonly formulated evil, while the individual’s 
restoration must become part of the ritual practice of many, and must become a sign of 
trustworthiness in the community. (p. 250) 
 
     Friel (2013) suggests that trust is at the centre of our relationship with God.  The 
experience of the infant with his or her caregiver becomes the archetype for how that 
individual will relate to or view a Supreme Being.  Trust becomes the capacity for faith.  
Erikson (1968) suggests that ‘unbelievers’ are in fact trying to satisfy their need to feel safe 
and secure and to feel a sense of inner goodness through their participation in the 
technological world rather than in the spiritual.  This need remains unsatisfied and it 
continues to engender a sense of mistrust which deepens (Neyrinck & Hutsebaut, 2004).  
     Tate and Parker (2007) also associate the developmental crisis of this first stage with a 
spiritual development of experiencing a basic trust in the goodness and dependability of God 
and a hopefulness toward God’s world versus spiritual despondency caused by a basic 
mistrust or loss of hope in the goodness or dependability of God.   Spiritual hope, as opposed 
to, for example, distorted images of God as malevolent or fickle, would indicate an individual 
has successfully negotiated this stage of spiritual development as well.  
 
     Two to three years old:  ‘Can I control my own behaviour?’  The conflict during this 
second developmental stage exists between autonomy and an experience of shame and doubt, 
a healthy resolution of which leads to the ego strength of ‘will-power’.  This is the ‘anal-
muscular’ stage of early childhood, from about eighteen months to three or four years old.  
The developmental task is to achieve a degree of autonomy while minimizing shame and 
doubt (Erikson, 1950).  
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     If, during this stage, the caregivers – who most likely now include people other than the 
primary caregiver - permit the child, now a toddler, to explore and manipulate his or her 
environment, the child will develop a sense of autonomy or independence.  However, since 
the child is still dependent on the caregivers during this stage, potentially leading to feelings 
of doubt in their own capabilities and autonomy (Erikson, 1963a).  While navigating this 
stage, the toddler also has a growing awareness of his or her own body, its rhythms and how 
to control them while eating, dressing, going to the toilet and generally existing in the world.  
These activities not only provide the child with opportunities for independence and 
autonomy, but also with the risk of being shamed, for example, for being messy or 
uncooperative (Erikson, 1963a).   
     Since limitless independence is also not beneficial to the child, without some degree of 
doubt or shame, the child would be likely to develop the maladaptive tendency Erikson calls 
‘impulsiveness’, manifesting in a type of shameless wilfulness that could lead the individual, 
in later childhood and even adulthood, to jump into things without proper consideration of his 
or her abilities or the consequences of a given action (Erikson, 1963a).   
     Undoubtedly worse, however, would be the potential of experiencing too much shame and 
doubt, having the possible consequence of the malignancy Erikson calls ‘compulsiveness’.  In 
later life, the compulsive person would be one who feels as if their entire being rides on 
everything they do, and so everything must be done perfectly. These children (and adults) 
would tend to over-manipulate themselves and become excessively self-conscious which may 
result in obsessiveness, stubbornness, and obsessive-compulsive behaviour (Erikson, 1963a).  
     To have navigated this developmental stage optimally requires a positive balance of 
autonomy and shame and doubt enabling the child to develop the virtue of ‘willpower’ or 
‘determination’.  The child comes to possess the prerogative of choice and “from a sense of 
self-control without loss of self-esteem comes a lasting sense of goodwill and pride” 
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(Erikson, 1963a, p. 254).   The child is required to learn to “will what can be, to renounce as 
not worth willing what cannot be and to believe he willed what is inevitable” (Erikson, 1964, 
p. 194).  
     The psychosocial virtue of hope gained from the previous developmental crisis “leads 
inexorably into conflicts between the rapidly developing self-will and the will of others from 
which the rudiments of will must emerge”.  If will “is built securely into the early 
development of the ego it survives, as hope does, in the evidences of its limited potency, for 
the maturing individual gradually incorporates a knowledge of what is expectable and what 
can be expected of oneself” (Erikson, 1964, p. 119).  Therefore, this careful balance between 
self-will and self-restraint enables free choice decisions in the individual to be functional and 
optimal.  This is the basis for acceptance of law and necessity, and the parameters within 
which one must function (Capps, 2009).  
     Hamachek (1988) suggests that characteristic behaviours of people who have a high sense 
of autonomy might include enjoying making one’s own decisions, being able to say ‘no’ 
without feeling guilty, being able to work well on their own, with unstructured tasks and 
open-ended deadlines, and being able to listen to their own inner feelings when deciding what 
is right and wrong, appropriate or inappropriate.  Characteristic behaviours of people who 
have a sense of shame and doubt might include preferring being told what to do and what is 
expected of them, tending to allow others to dominate, having problems with unstructured 
and open-ended projects, and tending to want things ‘just so’ as a way of avoiding others’ 
disapproval and criticism (Hamachek, 1988).  
     When one considers particularly ‘gifted’ children, it is important to remember that 
identification of ‘giftedness’ is often linked to early evidence of ability.  The likelihood of the 
general or specific giftedness of a child to be noticed and appropriately identified is certainly 
related to the degree to which a child has developed a sense of autonomy and is able to 
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engage in self-initiating (and regulating) behaviour (Cross, 2002).  This, of course, would 
also apply in general to the identification and fostering of a child’s interests, talents and 
abilities as well as the areas of their development that might require attention and remedial 
intervention.  
     Erikson also describes the need of having one’s will affirmed within the adult order in a 
way which is delineated from the will of others as having its institutional safeguard in the 
‘principle of law and order’. He writes of this saying:  
In daily life as well as in the high courts of law…this principle apportions to each his 
privileges and his limitations, his obligations and his rights.  A sense of rightful dignity 
and lawful independence on the part of adults around him gives to the child of good will 
the confident expectation that the kind of autonomy fostered in childhood will not lead to 
undue doubt or shame in later life.  Thus the sense of autonomy fostered in the child and 
modified as life progresses, serves (and is served by) the preservation in economic and 
political life of a sense of justice. (Erikson, 1963a, p. 254) 
 
     Based on trust and now freedom, the development of the ‘I am’ of the child enables them 
to relate to the ‘I am’ of others and to that of God (Friel, 2013).  The spiritual developmental 
crisis could be understood as learning to achieve self-control and the willpower to resist sin 
and evil, without losing one’s spiritual self-esteem in the process.  The separation of oneself 
from one’s acts is an important part of spiritual development as one learns that they still have 
worth even if not all their acts are ‘good’ (Tate & Parker, 2007).   
  
     Four to six years old: ‘Can I become independent of my parents and explore my 
limits?’  During this developmental stage, the conflict between initiative and guilt exists, a 
healthy resolution of which leads to the ego strength of ‘purpose’.  This third stage is the 
‘genital-locomotor’ stage or play age.  From three or four to five or six, the task confronting 
every child is to learn initiative without too much guilt (Erikson, 1963a).  
     Initiative involves an individual’s positive response to the challenges that the world 
presents, including a willingness to take on responsibilities, learning new skills and the ability 
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to act in a personally meaningful way with self-confidence and realistic ambition for the 
future (Erikson, 1963a).  Children are, during this time in their development, increasingly 
developing locomotor and language skills that enable them to practice initiative (Sadock & 
Sadock, 2007).  Being a time for play rather than formal education, children are now capable 
of imagining future situations that are not presently realities.  They have seemingly endless 
energy which sees them approaching situations with enthusiasm and not dwelling on failures.  
Initiative involves the attempt to make that non-reality a reality (Erikson, 1963a).  
     Supportive environments provided by caregivers facilitate the child developing initiative 
and respect for themselves and others.  Two facets of development contribute to bringing 
about a successful resolution to this developmental crisis.  These are firstly, the child learning 
to move more freely and establishing a wider radius of goals, and, secondly, the 
developments in language allowing for a higher level of communicative ability. (Erikson, 
1968; Erikson, 1980).  
     As the child explores the world, it also becomes necessary that they are socialised.  
Connected with this is gender identity and Erikson (1963a) suggests that it is during this stage 
that boys’ activities are marked with an intrusive quality as they engage in, for example, 
intense motor activities, while girls become involved in the lives of others – a type of 
prefiguring of a maternal role.  Because this dynamic necessarily has a cultural aspect to it, 
including such things as social norms, expectations and ‘gender appropriate behaviour’ as 
well as other aspects of socially appropriate behaviour, boundaries are put in place by the 
caregivers.  Where there are boundaries, the possibility exists of children overstepping these 
boundaries and choosing for themselves whether to respect these restrictions or explore 
beyond them (Erikson, 1963a; Hook, 2002).  
     Now children can be ‘guilty’ of an act and they can begin to feel guilty as well: the 
capacity for moral judgement has arrived.  Erikson (1963a) suggests that now children face 
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the developmental crisis of moving from a place of attachment to their parents on whom they 
are increasingly independent in terms of the daily activities, and becoming their own ‘parent’. 
     Writing in a Freudian tradition, Erikson includes the ‘Oedipal’ experience in this stage.  
From his perspective, the Oedipal crisis involves the reluctance a child feels in relinquishing 
his or her closeness to the opposite sex parent.  The successful resolution of the Oedipal 
conflict promotes the development of the superego (‘inner parent’) and identification with the 
same sex parent (Erikson, 1963a).  
     If, during this stage, a child is allowed to explore without boundaries and with too much 
initiative and too little guilt, the maladaptive tendency Erikson calls ‘ruthlessness’ may be 
manifest.  Ruthlessness is evident in an individual’s ability to plan their success even at the 
expense of others.  The extreme form of the ruthless person would be a sociopath.  While this 
may not be good for the people around the ruthless person, it may result in general success 
for him.  However, the malignancy of too much guilt Erikson (1963a) calls ‘inhibition’.  The 
inhibited person will not engage in spontaneous or risk taking behaviour in any form in order 
to avoid the guilt that may result (Erikson, 1963a). 
     Hamachek (1988) suggests that characteristic behaviours of people who have a high sense 
of initiative might include preferring to get on with what needs to be done to complete the 
task at hand, tending to be fast self-starters, effective leaders, good goal setters and generally 
having high energy levels and a strong sense of personal adequacy.  Behaviours to be 
expected among those with a high sense of guilt might include postponing, procrastinating, 
tending to be a poor goal setter and having a weak sense of personal adequacy.  They may 
also try to ‘outrun’ their guilt with a tireless show of accomplishment, believing that efficient 
production may compensate for being a deficient person.  
     A good balance between the child’s enthusiasm to ‘do’ and to ‘create’ and a tendency to 
experience guilt leads to the psychosocial strength of ‘purpose’.  This involves having the 
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courage to act while being aware of past failures and limitations.  The rudiments of purpose 
are developed in the experience of play.  “Play is to the child what thinking, planning, and 
blue-printing are to the adult, a trial universe in which conditions are simplified and methods 
exploratory, so that past failures can be thought through expectations tested” (Erikson, 1964, 
p. 120).  Erikson (1963a) writes: 
The ‘Oedipal’ stage results not only in the oppressive establishment of a moral sense 
restricting the horizon of the permissible; it also sets the direction toward the possible and 
the tangible which permits the dreams of early childhood to be attached to the goals of an 
active adult life.  Social institutions, therefore, offer children of this age an economic 
ethos, in the form of ideal adults recognisable by their uniforms and their functions, and 
fascinating enough to replace the heroes of picture book and fairy tale. (p. 258) 
 
     Able now to take simple initiatives and less focused on acts of self-will and defiance, the 
child can approach what seems desirable and forget failures quickly.  The guilt towards a 
‘superego’ God, Erikson (1964) calls the ‘psychopathology’ of religion beyond which many 
people never proceed.  Friel (2013) suggests that many people today who reject religion are 
rejecting a ‘superego’ version of God (Shea, 1995).  
  
     Seven to twelve years old: ‘Can I master the skills necessary to survive and adapt?’  
During this fourth developmental stage, a conflict between industry and inferiority exists, a 
healthy resolution of which leads to the ego strength of ‘competence’.  Stage four is the 
‘latency’ stage, or the school-age child from about six or seven to eleven or twelve years old.  
The task at this stage of development is to develop a capacity for industry while avoiding an 
excessive sense of inferiority.  Children, now usually attending some formal schooling are 
increasingly expected and able to ‘tame the imagination’ and direct their attention and efforts 
to education and to learning the social skills their society requires and expects of them 
(Erikson, 1963a).  
     At this age, the child’s social environment is much broader, including not only the parents 
and family members, but also teachers, peers and friends, and other members of the 
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community.  Children are able to develop their competencies in different spheres and 
environments – at school, at home, on the sports field to name a few (Erikson, 1963a).  
     Children can, during this stage, learn that there is pleasure not only in conceiving a plan, 
but in carrying it out.  Erikson (1968) emphasised the necessity of learning the value and 
pleasure of achieving something through one’s own efforts – of being productive, because 
were a child unable to experience the success of his or her own efforts, for whatever reason 
(for example harsh teachers or rejecting peers) a sense of inferiority or incompetence may 
arise instead.  Children should be able to engage in work which is meaningful to them, to 
their level of ability and related to their interests (Cross, 2002).  
     An overemphasis on industry, perhaps where children are pushed to specialise their talents 
and generally not allowing a child to be a child and explore interests and the world, leads to 
the maladaptive tendency called ‘narrow virtuosity’.  While one might admire child 
‘prodigies’, the risk of an otherwise empty or lonely life is great.  More common however is 
the malignancy called ‘inertia’ – this manifests in a child who did not develop social skills 
and may, in later life, avoid social interaction (Erikson, 1963a).  One could also observe 
‘inferiority complexes’ that are described by Adler (1929).   
     Hamachek (1988) suggests that characteristic behaviours of people who have a high sense 
of industry might include enjoying learning about new things and experimenting with new 
ideas, combinations and syntheses, having a high sense of curiosity and a good habit of work 
completion through steady attention and persevering diligence.  Behaviours one might expect 
from persons with a high sense of inferiority include a concentration on what must be done 
rather than on what they like to do, sticking to the known and proven method, procrastinating 
and having difficulty in taking pride in their work – perhaps to the point of taking criticism 
poorly and using it as a reason to stop trying (Hamachek, 1988).  
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     A successful navigation of this stage sees a balance between industry and inferiority 
emerge, that is, a healthy sense of industry and competence with a realistic sense of one’s 
own limitations and inferiority, bringing about the ego strength or virtue which Erikson 
(1963a) called ‘competency’.  While one might prefer not to work, the reality of the 
individual’s existence in the world is that one must work and one needs to develop the ability 
to work well or competently rather than learning merely to have a façade of ‘busyness’ under 
which is not true competence (Erikson, 1958).  Erikson (1964) defines competence as:  
…the free exercise of dexterity and intelligence in the completion of tasks, unimpaired by 
infantile inferiority…[it] is the basis for co-operative participation in technologies and 
relies, in turn, on the logic of tools and skills. (p. 124) 
 
     Erikson (1963a) notes the importance of this stage saying that: 
…this is socially a most decisive stage: since industry involves doing things beside and 
with others, a first sense of division of labour and of differential opportunity, that is, a 
sense of the technological ethos of a culture, develops at this time. (p. 260) 
 
     Erikson (1950) also notes that an individual’s restriction of himself, accepting only that 
which is his obligation and using a criterion of ‘worthwhileness’ creates the chance that he 
will be a slave to technology and become the greatest of conformists.   
     During this stage, children learn about the God of religion – it is the time of religious 
education where children learn what the world says about God (Friel, 2013).  The spiritual 
challenge for the individual is to undertake ‘spiritual’ works not for approval, but for 
communion or relation with God.  This dynamic would be modelled on relationships with 
caregivers and teachers (Tate & Parker, 2007). 
  
     Twelve to eighteen years old: ‘Who am I? What are my beliefs, feelings and 
attitudes?’  Erikson (1963a, p. 261) suggests that “with the establishment of a good initial 
relationship to the world of skills and tools, and with the advent of puberty, childhood proper 
comes to an end”.  Now adolescents experience the conflict between forming their own 
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identity and experiencing role confusion.  A healthy resolution of this conflict leads to the 
ego strength of ‘reliability’.  During this fifth stage of psychosocial development, beginning 
with puberty and ending around 18 or 20 years old, the task facing the individual includes 
achieving ‘ego identity’ and avoiding role confusion.  ‘Ego identity’ refers to a person’s 
knowledge of themselves and how they relate to and function within society.  This requires 
that the individual has learned about their life – something which happens not exclusively 
through childhood identifications - and moulded this knowledge into a unified self-image 
which is coherent and meaningful (Erikson, 1963a).   
The sense of ego identity, then, is the accrued confidence that the inner sameness and 
continuity prepared in the past are matched by the sameness and continuity of one’s 
meaning for others, as evidenced in the tangible promise of a ‘career’. (Erikson, 1963a, p. 
262) 
 
     Erikson (1963a) suggests that adolescence is a time of psychosocial ‘moratorium’.  It is a 
time where dependency is broken, where childish ‘morality’ develops into an adult ethic. 
Adolescents consider their lives in response to physical and social changes and the 
expectations and opportunities that come with these (Meyer et al, 1997).  Mainstream adult 
culture that is worthy of the adolescent’s respect, good adult role models and open lines of 
communication assist adolescents in navigating this stage effectively.  Rites of passage, 
certain accomplishments and rituals that help to distinguish the adult from the child also in 
one way or another highlight for the developing individual the distinction between the 
powerless, but irresponsible, time of childhood and the powerful and responsible time of 
adulthood (Erikson, 1963a).  
     Without these types of guides, a sense of role confusion, or uncertainty regarding one’s 
place in society and the world, can dominate the adolescent experience and result in an 
‘identity crisis’.   Nevertheless, there is also a risk, when a person is so involved in a 
particular role in a particular society or begins to over-identify with a particular group or 
subculture that the maladaptive tendency which Erikson (1963a) calls ‘fanaticism’ may 
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emerge.  This sees one’s over-identification not allowing room for growth, change or 
tolerance.   
     The lack of identity has the potential of resulting in what Erikson (1963a) refers to as the 
malignant tendency of ‘repudiation’.  These adolescents ‘repudiate’ their membership in the 
world of adults and their need for an identity of their own.  Some adolescents allow 
themselves to ‘fuse’ with a group, perhaps most likely a group that can provide the details of 
an identity, such as religious cults, gangs, sects, groups founded on hatred, and so on.  
Becoming involved in destructive activities, drugs, or alcohol, or withdrawing into psychotic 
fantasies would not be uncommon.  It is easier to be ‘bad’ or ‘nobody’ than not to know 
oneself (Boeree, 2006; Erikson, 1963a). 
     Hamachek (1988) suggests that characteristic behaviours of people who have a high sense 
of identity might include having a stable self-concept that does not easily change, being able 
to combine short term goals with long term plans, being generally optimistic, being able to be 
physically and emotionally close to another person and being cognitively flexible – the sense 
of self does not depend on being ‘right’.  A person with a high sense of role or identity 
confusion might display characteristic behaviours such as setting short term, but not long 
term goals, having difficulty making decisions, depending heavily on being ‘right’ to 
establish their sense of self, and being generally cynical particularly about themselves 
(Hamacheck, 1988).  
     Negotiating this stage successfully sees an individual equipped with the virtue Erikson 
(1963a) called ‘fidelity’.  Fidelity, or loyalty, is the ability to live by society’s standards 
despite their imperfections and incompleteness and inconsistencies.  It is a certainty in one’s 
identity (Erikson, 1963a; Meyer et al., 1997).  Erikson (1964, p. 125) defines fidelity as “the 
ability to sustain loyalties freely pledged in spite of the inevitable contradictions of value 
systems”.  Receiving inspiration from confirming systems of belief and values and from 
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encouraging peers and companions, fidelity is the cornerstone of identity.  In the adolescent, 
fidelity manifests itself in such things as attention to detail and accuracy, loyalty to friends 
and family, and the valuing of truthfulness and the keeping of promises (Capps, 2009, 
Erikson, 1964).  
     Erikson (1963a) writes of the emerging adult in the social and institutional world: 
In searching for the social values which guide identity, one therefore confronts the 
problems of ideology and aristocracy, both in their widest possible sense which connotes 
that within a defined world image and predestined course of history, the best people will 
come to rule and rule develops the best in people.  In order not to become cynical or 
apathetically lost, young people must somehow be able to convince themselves that those 
who succeed in their anticipated adult world thereby shoulder the obligation of being the 
best.24 (p. 263) 
 
     The religious task at this stage is to find ‘my’ God.  This is not to imply a different God 
for each person, but to give description to the uniqueness of the experience of God among 
people (Friel, 2013).  Tate and Parker (2007) suggest that this stage of the emerging spiritual 
identity sees the adolescent finding their particular identity as a member of a believing 
community and one who must find that without rejecting the spiritual values, beliefs and 
roles that they have accrued.  Holding the uniqueness and commonality of religious 
experience in tension is part of the life of the spiritual being.    
    
     Young adulthood:  ‘Can I give fully of myself to another?’  During the young 
adulthood of the individual, the conflict of intimacy versus isolation exists, a healthy 
resolution of which leads to the ego strength of ‘love’.  This sixth stage, which lasts from 
approximately 18 to about 30 years old (given as almost arbitrary ages, since the stages in 
adulthood would differ dramatically from among individuals) presents the task of achieving 
some degree of intimacy, as opposed to remaining in isolation.  To be involved in intimate 
                                                     
24 The question as to the enduring truth of this reflection in the context of a twenty-first century, 
democratic society in which we see in the West and East such movements as Occupy Wall Street and 
the Arab Spring is potentially the topic of an interesting in-depth discussion in a different context. 
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relationships, an individual must be trusting, autonomous, exhibit initiative and industry and 
be sure of self and exhibit maturity (Erikson, 1974a).  A ‘fear of commitment’ which some 
young adults display (overtly or more subtly) could be seen as an example of immaturity in 
this stage.   
     Erikson (1978) highlighted the importance of an individual’s identity to be firmly 
established before sharing that with another person.  The young adult relationship should be a 
matter of two independent egos creating something larger than themselves, rather than 
individuals defining their identity as being another’s partner.  It is important to note that not 
only romantic relationships are affected during this stage.  Generally the level of intimacy 
present and possible in interpersonal relationships is critical here, be it with romantic 
partners, neighbours, colleagues and so on.  An appropriate level of intimacy, including 
dynamics such as self-disclosure and boundaries, is important in all relationships.  Erikson 
(1978) calls the maladaptation of this stage of development ‘promiscuity’, referring 
particularly to the tendency to become intimate too freely, too easily and without any depth of 
connection to one’s partner.   
     The potential malignancy for thus stage is what Erikson (1978) terms ‘exclusion’, which 
refers to the tendency to isolate oneself from love, friendship and community, and to develop 
a certain hatefulness in compensation for one’s loneliness.  However, if one is able 
successfully to negotiate this stage, one carries forward the virtue or psychosocial strength 
Erikson (1963a) calls ‘love’.  While a child learns to love in different ways, the selectivity of 
love that is learned in this stage is particular – it is a chosen, active love.  In the context of 
this theory, love is characterised by a reciprocal trust and cycle of work, reproduction and 
leisure that promotes the satisfactory development of all parties.    This ‘mutuality of 
devotion’ includes not only the love found in romantic relationships, but also the love 
between friends, extended family members, neighbours, colleagues and other members of 
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society (Boeree, 2006; Erikson, 1963a, 1964, 1978).  Erikson defines love as “mutuality of 
devotion forever subduing the antagonisms inherent in divided function” (1964, p. 129).   
     Hamachek (1990) suggests that characteristic behaviours of people who have a high sense 
of intimacy could include being tolerant, willing to trust others, satisfied in relationships and 
tending to perceive sex both as a means of achieving physical closeness and of expressing 
love.  There is an ability and a tendency in such a person to develop co-operative, affiliative 
relationships with others.  Persons with a high sense of isolation might display characteristic 
behaviours such as being intolerant, unwilling to trust, hesitant to form relationships, and 
having difficulty in committing to relationships that demand sacrifice and compromise 
(Hamachek, 1990).  
     With regard specifically to romantic and sexual relationships, Erikson (1963a, p. 264) 
suggests that “as the areas of adult duty are delineated, and as the competitive encounter, and 
the sexual embrace, are differentiated, they eventually become subject to that ethical sense 
which is the mark of the adult”.  He goes on to write that “it is only now that true genitality 
can fully develop; for much of the sex life preceding these commitments is of the identity-
searching kind” (p. 264).   
     Tate and Parker (2007) note that in the spiritual life, a sense of intimacy in the spiritual 
life is linked to the ability to achieve intimacy interpersonally.  Spiritual connections with the 
divine and with other persons must be made without withdrawing or falling into exclusivity.  
Friel (2013) notes that one’s sense of separateness and worthwhileness and a capacity to 
relate co-operatively facilitates spiritual development since it enables a relationship with the 
other and notion that one is ‘allowed’ or ‘able’ to achieve intimacy with that which is greater 
than oneself.   
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     Middle adulthood:  ‘What can I offer succeeding generations?’  Adults experience a 
conflict of generativity versus self-obsession and stagnation, a healthy resolution of which 
leads to the ego strength of ‘care’.  The seventh stage suggested by Erikson (1963a) is that of 
middle adulthood which would exist broadly during that period during which people are 
actively involved in raising children, so, for most, between the middle twenties and the late 
fifties.  Here, he suggests, the psychosocial task for the individual is to cultivate the proper 
balance of generativity and stagnation.  
     Generativity can be described as an individual’s concern to establish and guide the next 
generation: an extension of love into the future.  Therefore, this would be a less ‘selfish’ stage 
than the previous which requires reciprocity in the interpersonal dynamic of intimacy.  Now, 
the expectation of a ‘return’ is not overtly present.   “[The] concept generativity is meant to 
include such more popular synonyms as productivity and creativity, which, however, cannot 
replace it” (Erikson, 1963a, p.267).  While generativity is most obviously manifested for 
many in the raising of children, Erikson (1963a, 1978) considers teaching, writing, invention, 
the arts and sciences, social activism and generally contributing to the welfare of future 
generations to be generativity as well.  It includes the leaving of a legacy. 
     The stagnant person, on the other hand, ceases to be a productive member of society. 
Stagnation is self-absorption, a state of caring for no-one.  While it seems odd to suggest that 
individuals should stagnate at all in their lives, Erikson (1978) still proposes the maladaptive 
tendency called ‘overextension’, referring to the tendency to be so generative that the 
individual has no time for themselves, for enjoyment, rest and relaxation. The overextended 
person contributes greatly to society and to future generations, but one might be able to 
question their psychosocial health and functionality.  Nevertheless, one could turn focus to 
the malignant tendency of ‘rejectivity’ which involves an imbalance toward stagnation and no 
longer participating in or contributing to society.  The self-obsessed person is too concerned 
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with their own lives to become a productive and generative member of society (Erikson, 
1963a, 1978; Welchman, 2000).   
     Hamachek (1990) suggests that characteristic behaviours of people who have a high sense 
of generativity might include feeling personally concerned about others, having an interest in 
producing and caring for children, focussing on what they can give rather than receive, and 
being absorbed in a variety of activities outside of themselves.  Persons with a high sense of 
stagnation might display behaviours such as being primarily concerned with themselves, 
having little interest in producing or caring for children or in developing some unique talent, 
and tending to be absorbed in activities that serve their own interests and needs (Hamacheck, 
1990).  
     It is also during this stage that some individuals experience the ‘midlife crisis’, which   
sees people asking the inwardly directed question, ‘what am I doing all this for?’  The focus 
is on themselves, a focus more appropriate to a younger age, and so the misplaced desire to 
recapture one’s youth emerges (Cohen, 2007).  The successful resolution of the 
developmental crisis of this stage results in the psychosocial virtue of ‘care’, described by 
Erikson (1964, p. 131) as “man’s love for his works and ideas as well as his children”.  It is 
“the widening concern for what has been generated by love, necessity, or accident; it 
overcomes the ambivalence adhering to irreversible obligation” (Erikson, 1964, p. 131).  This 
care does transcend the parental role and includes the care given to the children of others, to 
those in one’s charge for whatever reasons, and very commonly also includes care for one’s 
own parents in their old age – illustrating the human strength of care as a generative function 
of the whole society (Capps, 2009).   
     With regard to the institutions in which an individual finds a safeguard for this virtue, 
Erikson (1963a) proposes that: 
…one can only say that all institutions codify the ethics of generative succession.  Even 
where philosophical and spiritual tradition suggests the renunciation of the right to 
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procreate or to produce, such early turn to ‘ultimate concerns’, wherever instituted in 
monastic movements, strives to settle at the same time the matter of its relationship to the 
Care for the creature of this world and to the Charity which is felt to transcend it. (p. 267) 
 
     In this stage, Friel (2013) notes that care is an enduring concern for what has been 
generated by love.  There is no reason to justify the person who needs care.  In the spiritual 
development of the individual during this stage, the sense can develop of one’s spiritual life 
being not only for one’s benefit but something which should be shared and passed on to 
others.  Brady and Hapenny (2010) found evidence to support the hypothesis that young 
adults report generative concern and action that correlated to religious concern.  Correlations 
also were found between prayer, religious and spiritual identification and generative concern, 
showing that higher levels of generative concern in middle adulthood were predicted by 
higher levels of spiritual and religious identification as well as ‘spirituality’ in young 
adulthood.   
     Leffel’s (2008) discussion on Erikson’s concept of ‘generativity’ suggests that Erikson 
was aware of the difference between ‘caring for’ (being ‘disclosing with’ and ‘feeling close 
to’) and actively ‘taking care of’ (facilitating the strengths-development) of others.  
Generative care concerns the motive and capacity to take care of self-selected others, 
indicating the importance of the ultimate concern in mind which motivates this generative 
concern – a ‘moral end’ or telos of the acts manifesting generative concern.  Leffel (2008) 
goes on to describe how the concept of generativity provides a useful commentary on nature 
of what he terms ‘Christian neighbour-love’.  He notes a developmental shift among 
academics in the understanding of this love from a Protestant model of ‘agape’, emphasising 
an unnaturalistic and self-sacrificial manner of loving the other with no return of any kind to 
the individual, to a Thomistic (and, hence, prominent in Roman Catholic theology) 
conception of ‘caritas’, being a love which orders interpersonal relationships around the 
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principle of mutuality and equal regard.  Erikson (1958) defines the religious term ‘passion’ 
as an active, well-considered self-sacrifice for the sake of others.  
     Browning (2002) suggests that these new academic considerations of Christian love give 
rise to a theory of love with the following features.  Firstly, a higher value is placed on self-
regard and its role in love for the other.  Secondly, a greater emphasis is placed on the manner 
in which early experiences (particularly bonding and attachment) lay the basis for a capacity 
for empathy.  Thirdly, the importance of mutuality and equal regard is emphasised; and 
lastly, self-sacrificial love exists within the context of the renewal of mutual love rather than 
being an end in itself – the prototypical scene of which is the self-sacrifice of Jesus of 
Nazareth on the cross in order to restore the relationship between God and man.  “Hence love 
as mutuality or equal-regard, with self-sacrificial serving as a transitional ethic designed to 
restore love as equal-regard, is an emerging dominant model of love in contemporary 
theological ethics” (Browning, 2002, p. 339).   
 
     Maturity:  ‘Have I found contentment and satisfaction through my life’s work and 
play?’  Seeing a sense of closure, unity and direction, mature adults experience the conflict 
of ego-integrity versus despair, a healthy resolution of which leads to the ego strength of 
‘wisdom’.  This eighth and final stage, referred to sensitively as ‘late adulthood’ or 
‘maturity’, or more coarsely as ‘old age’, begins sometime around retirement and after 
children have left home, around 60 years.  During this developmental stage, the task is to 
develop ego integrity with a minimal amount of despair.  With this comes a necessary degree 
of detachment from society, from a sense of usefulness, for most people in Western culture. 
Retirement from work, the end of direct, everyday parental responsibilities, withdrawing 
from many physical activities, all signal a significant change in the way a person views 
themselves and functions within society (Boeree, 2006; Erikson, 1963a, 1978).  
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     Physically, one’s body is not as strong or able to endure as much as once it could.  
Illnesses strike harder and along with illnesses comes the increasing awareness of the 
possibility of death – magnified by the fact that one’s friends and peers will often begin to 
pass away. These realities have the potential of making an individual despair (Erikson, 1963a, 
1978).  If the individual life cycle “turns back on its own beginning, so that the very old 
become again like children, the question is whether the return is to a childlikeness seasoned 
with wisdom – or to a finite childishness” (Erikson, 1964, p. 133). 
     It is in how the individual responds to these realities that are important in the navigation of 
this developmental stage.  While some may become preoccupied with the past, some become 
preoccupied with their failures, the bad decisions they made, and experience regret.  Others 
may experience depression and become spiteful, paranoid, hypochondriacal, or developing 
the patterns of senility with or without physical bases (Boeree, 2006).  Erikson (1963a, 1978) 
suggests that ego integrity involves being satisfied or content with the fact that one’s life is 
coming to an end.  It brings with it an acceptance of what has happened in one’s life – 
including the mistakes which have in their way formed the person that is now contemplating 
a life lived.  This ego integrity manifests in a person’s looking back on their life with a sense 
of satisfaction, completion and appreciation of having lived meaningfully (Boeree, 2006; 
Erikson, 1963a, 1978).   
     Erikson (1963a, 1978) suggests that the maladaptive tendency in stage eight is called 
‘presumption’, which emerges when an individual ‘presumes’ ego integrity without the 
realistic acceptance and negotiation of the very real difficulties of old age.  Meanwhile, the 
malignant tendency Erikson (1978) calls  ‘disdain’ or ‘disgust’, by which Erikson means a 
contempt of life, one’s own or anyone else’s (Boeree, 2006).  “Disgust hides despair, if often 
only in the form of ‘a thousand little disgusts’ which do not add up to one big remorse” 
(Erikson, 1963a, p. 269). 
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     Hamachek (1990) suggests that characteristic behaviours of people who have a high sense 
of integrity might include reflecting on the positives of past experience and viewing 
themselves as a consequence of the positive and negative choices they have made, and 
tending to be generally happy, optimistic people who can look back on their lives with a 
sense of gratitude, pleasure and appreciation.  A person with a high sense of despair, 
however, might be more pessimistic, and dwell on past mistakes, blaming others for current 
circumstances and ultimately fearing the idea of death as they look back on their life with 
resentment, regret and depreciation (Hamachek, 1990).  
     If one is able to approach death without fear, Erikson (1963a, 1978) would suggest that the 
ego strength or psychosocial virtue called ‘wisdom’ is present.  Trust, a result of the very first 
developmental stage, returns to have significant importance – “healthy children will not fear 
life if their elders have integrity enough not to fear death”.  He writes:  
In order to approach or experience integrity, the individual must know how to be a 
follower of image bearers in religion and in politics, in the economic order and in 
technology, in aristocratic living and in the arts and sciences.  Ego integrity, therefore 
implies an emotional integration which permits participation by followership as well as 
acceptance of the responsibility of leadership. (Erikson, 1963a, p. 269) 
 
     Wisdom, Erikson (1964) writes:  
…in all of its connotations from ripened ‘wits’ it accumulated knowledge and matured 
judgment…maintains and conveys the integrity experience, in spite of the decline of 
bodily and mental functions… [and] responds to the need of the on-coming generation for 
an integrated heritage…[while remaining] aware of the relativity of all knowledge. (p. 
133) 
 
     The spiritual development of the individual has great impact on how the individual 
navigates this stage.  As Friel (2013) notes, one has during this stage an increasing need for a 
philosophy or life stance that can encompass the variety of human experiences, both good 
and bad, that have brought one to this point of life and history.  The qualities, strengths and 
virtues that the individual has gained enable or estrange the possibility of hope, trust and faith 
in the face of bereavement and one’s own mortality.  
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The Ninth Stage: The Life Cycle Completed 
     A review of the eight stages by Joan Erikson (Erikson’s wife) prompted her to consider a 
possible ninth stage to supplement Erikson’s (1950) theory.  This she describes as being a 
stage in the ‘older’ old age or into the individual’s 80s or 90s – a time which brings particular 
challenges to the fore.  These challenges are different to those faced by the recently retired, 
but yet still physically capable and resilient.  Joan Erikson (1982/1997) suggests that while 
Erikson’s theory of development usually mentions the ‘syntonic’ quotient first in the 
description of the developmental crises, it is true that certain circumstances place the 
‘dystonic’ quotient in a more dominant position.  
     Joan Erikson suggests that ‘old age’ is such a circumstance and therefore the revisiting of 
the previous developmental crises at this stage sees individuals mistrusting their now failing 
bodies, doubting their abilities, memories and judgment, feeling guilt due to the burden they 
might place on others, inferiority in comparison with others and one’s ‘former glory’, 
confused with regard to the changing of one’s identity and role, isolated as friends and loved 
ones pass on and drift away, and stagnated as productivity wanes.  These feelings could 
intensify feelings of despair and disgust which are no longer simply retrospective (as in the 
eighth stage), but rather in response to daily activities which might more immediately cause 
frustration and difficulty (Erikson, J. M., 1982/1997).  
     Much of the negotiation of this ninth stage depends on two things.  Firstly, the manner in 
which the previous developmental crises have been resolved and the psychosocial virtues 
which have already been gained.  Secondly, the social environment in which the individual 
finds himself is of particular importance.  An environment which facilitates ease and 
minimises frustration in response to the waning physical abilities would enable the older 
person to navigate this stage and the dominance of the dominant dystonic quotients.  The 
interplay between these two factors can facilitate the syntonic quotient to emerge which 
103 
 
would support growth and expansion, offer goals (however limited), celebrate self-respect 
and commitment to whatever daily activities are part of the individual’s life at this stage 
(Erikson, J. M., 1982/1997). 
  
Optimal Development and Virtues 
     Erikson’s view of optimal development flows from his understanding of lifelong 
psychosocial development.  An optimally developed human person would be someone who 
has successfully resolved each of the developmental crises through which he or she has 
passed and has therefore acquired the respective ego strengths.   
     Erikson (1963a, 1963b) identifies the ‘basic psychosocial virtues’ (which have been 
highlighted above) and related strengths which result from successfully passing through each 
crisis.  Erikson described success as a ‘favourable ratio’ – the correct balance between two 
extremes of each developmental crisis.  The ‘basic virtue’, therefore is attained by a helpful 
balance, certainly tending toward the positive of the extremes.  Erikson also identified one 
other virtue for each stage which could be called a ‘secondary virtue’.  At times, Erikson 
(1963a, 1963b, 1978) refers to ‘basic virtues’ as ‘basic strengths’.  He does not, however, 
leave the door closed to other strengths being hypothesised or extrapolated – in fact he 
encourages this stating that there “is much room for a discussion of terminology and 
methodology” (Erikson, 1963a, p. 274).   
     Table 3 outlines the developmental crises as well as the basic and secondary virtues that 
emerge from a successful negotiation of each crisis as well as other strengths that may be 
considered related to the ones originally suggested.  
     As Erikson (1964, 1974a, 1977, 1978, 1980) developed his theory and the terminology 
associated with it, the ideas of ‘maladaptations’ and ‘malignancies’ representing the potential 
negative outcomes of each developmental crisis emerged more clearly.  Boeree (2006) 
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Table 3  
Basic and Secondary Virtues 
 Crisis (incl. adaptive strength) Basic virtue & secondary virtue (and related strengths) 
1. Trust vs Mistrust Hope & Drive (faith, inner calm, grounding, basic feeling 
that everything will be okay - enabling exposure to risk, a 
trust in life and self and others, inner resolve and strength 
in the face of uncertainty and risk) 
2. Autonomy vs Shame & Doubt Willpower & Self-Control (self-determination, self-
belief, self-reliance, confidence in self to decide things, 
having a voice, being one’s own person, persistence, self-
discipline, independence of thought, responsibility, 
judgement) 
3. Initiative vs Guilt Purpose & Direction (sense of purpose, decision-making, 
working with and leading others, initiating projects and 
ideas, courage to instigate, ability to define personal 
direction and aims and goals, able to take initiative and 
appropriate risks) 
4. Industry vs Inferiority Competence & Method (making things, producing 
results, applying skills and processes productively, feeling 
valued and capable of contributing, ability to apply 
method and process in pursuit of ideas or objectives, 
confidence to seek and respond to challenge and learning, 
active busy productive outlook) 
5. Identity vs Role Confusion Fidelity & Devotion (self-confidence and self-esteem 
necessary to freely associate with people and ideas based 
on merit, loyalty, social and interpersonal integrity, 
discretion, personal standards and dignity, pride and 
personal identity, seeing useful personal role(s) and 
purpose(s) in life) 
6. Intimacy vs Isolation Love & Affiliation (capacity to give and receive love - 
emotionally and physically, connectivity with others, 
socially and inter-personally comfortable, ability to form 
honest reciprocating relationships and friendships, 
capacity to bond and commit with others for mutual 
satisfaction - for work and personal life, reciprocity - give 
and take - towards good) 
7.  Generativity vs Stagnation Care & Production (giving unconditionally in support of 
children and/or for others, community, society and the 
wider world where possible and applicable, altruism, 
contributing for the greater good, making a positive 
difference, building a good legacy, helping others through 
their own crisis stages) 
8. Integrity vs Despair Wisdom & Renunciation (calmness, appropriate 
emotional detachment - non-projection, no regrets, peace 
of mind, non-judgemental, spiritual or universal 
reconciliation, acceptance of inevitably departing) 
Note: Adapted from Boeree, C. G. (2006). Erik Erikson.  
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proposes that a modern, albeit crude, analogy for these negative outcomes would be a 
person’s ‘baggage’ which they carry through their lives.  Psychoanalytic psychotherapy, 
seeking to bring greater insight to a person about their lives, behaviour, drives and 
motivation, would, for example explore these outcomes, how they came to be and how they 
might be optimally overcome.   
     Maladaptations and malignancies deal in extremes, be they fundamentally related to the 
seemingly positive or to the seemingly negative force of the respective developmental crisis.  
They can manifest in various ways.  Boeree (2006) suggests some examples of how, using 
common and contemporary language, one could begin to understand and interpret the 
meaning and possible attitudes, tendencies and behaviours that are at play within the various 
malignancies and maladaptations.  These descriptions are given in Table 4. 
 
Erikson and the ‘Spiritual’ 
     Erikson’s psychobiographies of Martin Luther (1958) and Mohandas Gandhi (1969) show 
Erikson’s positive view of religion.  Considering religions and religious rituals to be 
important influences in successful personality development, he suggested that religions have 
been significant, if not primary, means through which cultures have promoted the virtues 
associated with each stage of life throughout history.  Erikson (1950, 1958, 1969, 1977) 
suggests that religious rituals facilitate psychosocial development.  Particularly, Erikson 
(1963a) suggests that the ‘parental faith’ which supports the emerging trust in the infant finds 
its institutional safeguard in organised religion.  However, the development of the individual 
as a religious being is lifelong.  Erikson (1958, 1977) illustrates the various facets of 
developmental processes intimately related to the course of the religious life of man, 
including his ideology.  Erikson also notes that there are crucial points in the developmental 
passage of an individual at which the religious orientation of man receives its own peculiar 
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shape and character.  With regard to religious ritual, Erikson (1977) suggests that the major 
elements of all social ritualisations (which would include those being religious in nature) are 
experienced in infancy and early childhood.  Table 5 illustrates Erikson’s theory or ritual by 
identifying its basic components, including the particular life stage, the ritual elements, the 
basic life problem and the excess to which each ritual is subject.  It also illustrates the 
religious authority types that parallel these stages. 
     These aspects of ritualization, the dangers of particular excesses and the problems 
encountered during these various stages illustrate how holistic development sees individuals 
developing ritualistic experience giving rise to religious experience.  The religious experience 
Table 4  
Manifestations of Maladaptations and Malignancies 
Manifestations Maladaptation Crisis Malignancy Manifestations 
unrealistic, spoilt, 
deluded 
Sensory 
Distortion  
Trust vs 
Mistrust 
Withdrawal neurotic, 
depressive, afraid 
reckless, 
inconsiderate, 
thoughtless 
Impulsivity Autonomy vs 
Shame/Doubt 
Compulsion anal, constrained, 
self-limiting 
exploitative, 
uncaring, 
dispassionate 
Ruthlessness Initiative vs 
Guilt 
Inhibition risk-averse, 
unadventurous 
workaholic, 
obsessive 
specialist 
Narrow 
Virtuosity 
Industry vs 
Inferiority 
Inertia lazy, apathetic, 
purposeless 
self-important, 
extremist 
Fanaticism Identity vs 
Role 
Confusion 
Repudiation socially 
disconnected, cut-
off 
sexually needy, 
vulnerable 
Promiscuity Intimacy vs 
Isolation 
Exclusivity loner, cold, self-
contained 
do-gooder, busy-
body, meddling 
Overextension Generativity 
vs Stagnation 
Rejectivity disinterested, 
cynical 
conceited, 
pompous, 
arrogant 
Presumption Integrity vs 
Despair 
Disdain miserable, 
unfulfilled, 
blaming 
Note: Adapted from Boeree, C. G. (2006). Erik Erikson.  
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in later life is coloured by early childhood experiences and so preferences and expressive 
tendencies would be influenced by these experiences, at times showing an individual who 
might be ‘stuck’ with a particular preoccupation or excessive tendency that narrows or 
impoverishes religious experience and that of the spiritual (Capps, 1979; Erikson, 1977). 
 
     Fowler’s stages of faith development.  In addition to religious ritual, the idea of the 
capacity for faith and how that is possible at the different stages of development is also 
important to consider.  Fowler’s (1981) theory of the stages of faith development can be 
related to Erikson’s theory of Psychosocial Development.  Fowler (1981) suggests a cross-
lifespan development of faith which involves intra- and interpersonal development.  He calls 
Table 5 
Correlation of Life Stages and Ritual Elements 
Life Stage Ritual element Life problem Ritual excess Authority type 
Trust vs. 
mistrust 
Numinous Separation and 
abandonment 
Idolism: 
manipulation of 
object of 
devotion 
Mystic, seer, 
shaman, 
magician 
Autonomy vs. 
shame & 
doubt 
Judicial Approval and 
disapproval 
Legalism: 
victory of letter 
over spirit 
Saint, martyr, 
judge, sage 
Initiative vs. 
guilt 
Dramatic Self-image and 
patterns of 
emulation 
Impersonation: 
pretending to 
possess personal 
qualities of 
personage 
represented 
Prophet, 
evangelist, 
reformer 
Industry vs. 
inferiority 
Formal Work and co-
operation 
Formalism: 
excessive 
reliance on 
techniques and 
methods 
Pastor, priest, 
rabbi, teacher 
Note: Adapted from Capps, D. (1979). Erikson’s theory of religious ritual: The case of the 
excommunication of Ann Hibbens. Journal for the Scientific Study of Religion, 18(4), p. 
339 & 348, 
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stage nought ‘primal or undifferentiated’ faith (from birth to two years) which is 
characterised by the infant’s learning of the safety of their environment.  This stage takes 
place as the infant navigates Erikson’s trust versus mistrust psychosocial crisis.   
     Fowler’s (1981) stage one is ‘intuitive-projective’ faith (ages three to seven) and is 
characterised by the psyche’s unprotected exposure to the Unconscious, and marked by a 
relative fluidity of thought patterns. Faith and religion are learned from different people and 
experiences who use images and stories to teach and explain.  This stage corresponds to 
Erikson’s second and third stages, namely autonomy versus shame and doubt and initiative 
versus guilt.   
     Stage two, or ‘mythic-literal’ faith (mostly in school children) sees the individual having 
strong beliefs particularly in the justice and reciprocity of the universe.  Images and 
descriptions of God (or deities) are anthropomorphic and metaphors and symbolic language 
can be taken too literally.  Erikson’s industry versus inferiority stage corresponds to this 
stage.  Fowler’s stage three, or ‘synthetic-conventional’ faith (twelve years to adulthood) sees 
the individual in conformity with religious authority at the same time as developing a 
personal identity.  Threats of inconsistencies and conflicts relating to belief are often ignored 
during this stage which corresponds to Erikson’s identity versus role confusion stage.   
     Fowler’s stage four, or ‘individuative-reflective’ faith (mid-twenties to late thirties) sees 
the individual taking personal responsibility for his or her beliefs and feelings. A challenge 
exists in navigating the tensions between contradictions and conflicts within a belief system 
and understanding one’s faith as complex and mysterious (Fowler, 1981).  This stage of faith 
development takes place while the individual is navigating Erikson’s intimacy versus 
isolation psychosocial developmental crisis.  
     Fowler’s stage five sees the individual with a ‘conjunctive’ faith in middle adulthood 
where the individual acknowledges paradox and transcendence relating reality behind the 
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symbols of inherited systems.  Conflicts from the previous stages are resolved by the 
individual recognising the complexity, multidimensionality and interdependent nature of 
belief that defies a simplistic explanation.  Navigating Erikson’s generativity versus 
stagnation psychosocial crisis at this point, the individual is also involved in the passing on of 
knowledge which includes religious knowledge, experience and faith. 
     Fowler’s final stage, stage six is ‘universalising’ faith or ‘enlightenment’.  During this 
stage, which corresponds with Erikson’s crisis of integrity versus despair and the emerging 
psychosocial virtue of wisdom, the individual learns to treat any person with compassion as 
he or she views people as from a universal community, and should be treated with universal 
principles of love and justice.  Persons reaching this stage embody costly openness to the 
power of the future (Fowler, 1981). 
 
     Masculine and feminine modes.  Also, in Erikson’s view, sexual differentiation is 
important for understanding religious behaviour and experience and he writes that “the soul is 
man’s most bisexual part” (1958, p. 73).  Elaborating on this enigmatic statement, he notes 
the difference between ‘masculine’ and ‘feminine’ modes of activity and how the basic 
bodily sexual differentiation leads to two ways of approaching the divine.  Based on the 
bodily (and particularly reproductive) structure, Erikson (1950) notes that boys and girls 
organise space in different ways, with boys being intrusive and outward focussed and girls 
being inclusive and inward focused.  Both modes, Erikson suggests, are present in both sexes 
even though they prefigure biological functions.  Particularly individuals of the ‘inner life’, 
for example artists, philosophers, and religious persons, develop the feminine, inclusive and 
passive mode strongly.  
     Nevertheless, in terms of religion, the masculine mode places the divine, God, outside of 
oneself, beyond the realm of human possibility.  Characteristics of God which are 
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emphasised are His transcendence, omnipotence, omniscience, and infinite nature.  For the 
feminine mode, however, God is placed in the here-and-now, immanent and close, seeing the 
‘Ultimate’ also as ‘Immediate’ (Erikson, 1968, Zock, 1997).  Erikson prefers to think of 
religion in the feminine mode, illustrating as preferable a passive, contemplative stance that is 
developed through a concept of basic trust and so reliance on the God who provides.   
     It is also the feminine mode which enables the transmission of religion – the making of 
other people ‘religious’ – since it is the maternal figure which enables the individual as an 
infant to trust.  The basic religious experience is transferred in a maternal way by a maternal 
person (Zock, 1997).  Erikson (1969) highlighted Gandhi’s ‘maternal’ characteristics and 
how it was this maternal, feminine side of Gandhi that communicated religious experience.  
While both masculine and feminine modes are important, the feminine is more important 
(Zock, 1997).   
 
      Religious and spiritual experience and optimal development.  Erikson (1963a) 
outlines suggestions of what environmental and psychological factors could be predictors of 
positive psychosocial development, including good parents, adequate role models, rites of 
passage, to name a few.  Brennan’s (2002) research indicates that good predictors of 
psychosocial development include interior religiosity and spirituality, both of which were 
shown to be particularly robust in their facilitation of psychosocial development.  This 
finding is an interesting consideration, particularly when exploring the life of an overtly 
religious person using Erikson’s theory as a framework.   
     Erikson’s questions surround what fosters health and development.  He viewed ‘faith’ as 
an important constituent in human development.  He was also aware that in the exploration of 
human persons it was not possible to extract them from their social environments – hence 
psychosocial development – and social environments include institutions such as religions.  
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He discovered this particularly when exploring the life of Martin Luther.  “Erikson remained 
attuned to the ephemeral terrain that is a meeting ground for the existential, psychological, 
ethical and spiritual” (Hoare, 2009, p. 187-188).  
     Particularly for the later stages of psychosocial development, as individuals begin to 
consider death and potential ‘non-existence’, Erikson was convinced that spirituality, faith, 
religion, or belief counters despair (Hoare, 2009).  Erikson’s wife, Joan, said of her and her 
husband’s joint conviction that “it is the only way humans can think” (1995).  Erikson held 
that religion “restores…a new sense of wholeness” (1954, p. 164), and “wholeness, 
coherence and ego vitality are the lifeblood of identity” (Hoare, 2009, p. 188).  
     This coherence of which Erikson speaks finds its best understanding in the sense of the 
self as a spiritual being.  The sense of an ethic which transcends the self and the common 
experience of mankind in a search for the divine which illuminates human existence made 
Erikson acutely aware of its purpose in psychosocial development.  The ‘healthy’ individuals 
whom he studied all appeared to have such a sense of coherence and awareness of the divine.  
Those who were ‘deadened’ by mental illness or evil, Erikson noted, were those whose 
spiritual life was snuffed or blunted (Hoare, 2009). 
     Hoare (2009) reflects on Erikson’s concept of this coherence and the light which he saw to 
illuminate human existence: 
Erikson’s light is threefold.  The first dimension is ego and spirit, the light of 
consciousness.  The second is that of a consciousness of being alive, whole, and well, and 
of sensing one’s spiritual self in changing ways throughout developmental time.  The third 
dimension is the human’s peripheral awareness of a God who created and creates, a 
brilliance that might be beyond the humans’ physical world, but might just be here as well. 
(p. 188) 
 
     Being an adult is to participate in the creativity of God – making the world a better place 
for all creatures as part of the design of the Creator.  For adults, Erikson’s spiritual and 
ethical interpretations carry active, affirming, positive qualities, whereas the antitheses 
convey negative, deadening, and inactivating attributes (Hoare, 2009).  Erikson shuns a sense 
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of enduring, deterministic suffering and prefers a sense of agency, of personal engagement, 
bringing together the rational mind which can see God’s hand in the world, and the sense of 
faith and belief that understands God as something ultimately beyond the grasp of human 
comprehension and observation.  He held the ‘feeling human’ and the introspective, 
subjective, metasubjective, and intersubjective as superior to objective, rational exploration.  
For Erikson “seeing is believing, but believing is simply another way of seeing” (Hoare, 
2009, p. 189).  
 
Critique of Erikson’s Theory 
     Anderson (1981) notes that a psychological theory cannot explain an individual in their 
entirety, since it must be remembered that it is one view among many possible.  Although it 
is widely accepted that while Erikson’s (1950) theory gives a thorough explanation of 
psychosocial development, Hook (2002) suggests that it lacks a fundamental explanation for 
why changes occur and Shaffer (1996) argues that the theory does not sufficiently explain 
personality differences between individuals as well as how the resolution (successful or 
unsuccessful) will impact on individual personalities. 
     Maier (1988) notes that Erikson’s (1950) theory has been criticised for being too 
optimistic and idealising descriptions of typical development without taking into account 
human tragedy and stress.  It has also been suggested that Erikson’s (1950) theory 
emphasises particularly culturally bound values, specifically ‘American’ capitalistic values.  
For example, virtues such as independence, initiative, and industriousness reflect qualities 
specifically desirable within a competitive, individualistic and capitalist society, rather than 
necessarily reflecting universal values (Hook, 2002).   
     Erikson’s questions surround what fosters health and development.  Faith, religion and 
religious rituals are acknowledged by him as important constituent elements of human 
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development (Hoare, 2009).  Nevertheless, Erikson generally remains vague as to what he 
conceptualises as ‘spiritual’ and only includes related concepts in passing in his theory of 
development, without comprehensively elaborating on interior factors that might be 
distinguishable from ritual and communal behaviour and worship (Erikson, 1963a, 1958, 
1969; Hoare, 2009).   
 
Conclusion 
     Erikson (1956) suggests that psychological assumptions and manners of understanding are 
by their very nature found embedded in the descriptions and interpretations of the lives of 
persons.  His theory provides an appealing and applicable description of the stages of every 
person’s life and, therefore, is an appropriate framework from which one can come to 
understand the life of an individual.  Conway and Holmes (2004) found that autobiographical 
memories of older adults correlate well to Erikson’s stages of psychosocial development, 
suggesting that memories that are considered important from specific times in a person’s life 
(from that person’s point of view) are related to the respective psychosocial crises as 
suggested by Erikson.  While this was not to the exclusion of other memories, trials and life 
events, those which could be found to relate to the developmental crises dominated the 
narratives.  This study provided evidence for the suitability of a theoretical framework based 
on Erikson’s (1950) theory of Psychosocial Development, particularly when autobiographical 
writings are used, as is the case in the present psychobiography.  
     The life of John Henry Newman was systematically explored and described within the 
above-mentioned theoretical framework.  This was done by focusing on the significant 
developmental data and life events in the span of John Henry Newman’s life with the aim of 
relating them to the concepts of Erikson’s psychosocial developmental framework.  However, 
the next chapter will look at the research methodology used for the present study.  
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CHAPTER FIVE 
RESEARCH METHODOLOGY 
 
Chapter Preview 
     The following chapter discusses the research design used in the present study as well as 
important preliminary methodological considerations with regard to psychobiographical 
research.  The choice and nature of the psychobiographical subject is also discussed, followed 
by an exposition of the research procedure, including data collection, extraction and analysis.  
Ethical considerations particular to psychobiographical research are also considered at the 
end of the chapter.  
 
Research Design 
     The study of John Henry Newman may be described as life history research (Cozby, 2004; 
Runyan, 1988a).  It is a qualitative, psychobiographical study of a single case over an entire 
lifespan.  Yin (2003) suggests that this design is used to confirm, challenge or extend theory 
with a specific set of propositions and circumstances under which these propositions are 
believed to be true.   
     The present study is both exploratory-descriptive and descriptive-dialogic in nature.  The 
exploratory-descriptive nature refers to the researcher’s intention to provide a full, rich and 
accurate description of Newman’s life and psychosocial development in order to understand 
him within his socio-historical context.  The descriptive-dialogic nature refers to the faithful 
portrayal and description of a phenomenon while clarifying and testing the propositions of 
specific theory/theories (Edwards, 1990), which, in the present study, is Erikson’s (1950) 
theory of Psychosocial Development.  
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     This study exists within the context of qualitative research and Tracy (2010) presents and 
explores eight key markers of quality in qualitative research including (a) worthy topic, (b) 
rich rigour, (c) sincerity, (d) credibility, (e) resonance, (f) significant contribution, (g) ethics, 
and (h) meaningful coherence.  These key markers were used, as Tracy (2010) suggests, as 
overall considerations in ensuring the quality of the research study and are summarised in 
Table 6. 
 
Preliminary Methodological Considerations 
     After initial considerations regarding qualitative research in general, but prior to the 
commencement of the present study, it was necessary that the researcher acknowledged the 
criticisms and potential obstacles inherent to the psychobiographical approach.  Significant 
methodological considerations needed to be appropriately addressed in order for the 
psychobiography to qualify as worthwhile or scientific.  Schultz (2005b) highlights the 
various shortcomings in psychobiographical research which will now be briefly discussed 
along with a description of how these shortcomings were overcome in the present study. 
 
     Analysing an absent subject.  While it is true to say that psychobiographers are 
disadvantaged to a degree by not having direct access to or contact with their subject, the 
utilisation of a variety of different sources of data allowed the researcher to gather data which 
provided many different perspectives and ultimately led to a rich and full picture of the life of 
John Henry Newman.  These included primary and secondary sources, providing a first-, 
second- and third person perspective of Newman, including other people’s responses to him 
in the collection of his Letters and Diaries which proved exceedingly valuable.  
     Psychobiographers in fact have an advantage in research in that they have access to 
information about the entire lifespan of an individual, much of which would not normally  
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Table 6 
Eight ‘Big Tent’ Criteria for Excellent Qualitative Research 
Criteria for quality 
(end goal) 
Various means, practices, methods through which to achieve 
Worthy topic The topic of the research is:  
• Relevant  
• Timely 
• Significant and interesting 
Rich rigour  The study uses sufficient, abundant, appropriate and complex 
• Theoretical constructs 
• Data and time in the field 
• Sample(s) 
• Context(s) 
• Data collection and analysis processes 
Sincerity The study is characterised by 
• Self-reflexivity about subjective values, biases, and inclinations of the 
researcher(s) 
• Transparency about the methods and challenges 
Credibility The research is marked by 
• Thick description, concrete detail, explication of tacit (non-textual) 
knowledge, and showing rather than telling 
• Triangulation or crystallisation 
• Multivocality 
• Member reflections 
Resonance  The research influences, affects or moves particular readers or a 
variety of audiences through 
• Aesthetic, evocative representation 
• Naturalistic generalizations 
• Transferable findings 
Significant 
contribution 
The research provides a significant contribution 
• Conceptually/theoretically 
• Practically and morally 
• Methodologically and heuristically 
Ethical The research considers 
• Procedural ethics (such as human subjects) 
• Situational and culturally specific ethics 
• Relational ethics 
• Exiting ethics (leaving the scene and sharing the research) 
Meaningful 
coherence 
The study 
• Achieves what it purports to be about 
• Uses methods and procedures that fit its stated goals 
• Meaningfully interconnects literature, research questions/foci, 
findings, and interpretations with each other 
Note: By Tracy, S. J. (2010). Qualitative quality: Eight “big-tent” criteria for excellent 
qualitative research. Qualitative enquiry, 16(10), p. 840. 
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enter into the researcher’s work in other types of research (Elms, 1994), enabling the 
psychobiographer to be free to develop a balanced, well-rounded portrait of the subject that 
may include aspects of both adaptive and maladaptive behaviour.  
 
     Researcher bias.  Long term, in depth study into an individual’s life may cause the 
researcher to experience a personal and subjective reaction toward the subject of the study.  A 
risk exists that the researcher may tend either toward idealising or degrading the subject 
(Anderson, 1981).  The psychobiographical method facilitates a relationship, of some form, 
between the researcher and the subject somewhat reminiscent of the therapeutic relationship. 
Some authors even speak of this relationship using terms such as transference and 
countertransference (Meissner, 2003) due to the lengthy in-depth nature of 
psychobiographical research methodology.  In fact, many authors suggest that complete 
objectivity and dispassionate engagement in the life of any biographical subject is impossible 
(Elms, 1994; Meissner, 2003; Schultz, 2005a).  Furthermore, Fouché and Van Niekerk (2010) 
argue that this is the great benefit of psychobiography in the academic formation of 
psychologists.  
     Following Anderson’s (1981) suggestions, certain steps were taken in an attempt to 
minimise (or optimise) researcher bias in the study, namely: 1) a record of the 
psychobiographer’s feelings as related to the biographical subject was kept. This was done in 
order to examine how these feelings influenced the researcher’s bias, and how the researcher 
chose to write about the subject; 2) in order to safeguard against the possibility of being 
disparaging toward the subject, the researcher made every effort to develop empathic 
understanding.  Among other things, the researcher drew on his own experiences as a Roman 
Catholic priest and a member of a Congregation of the Oratory of St. Philip Neri to facilitate 
this empathic understanding; and  3) researcher triangulation was employed. This was done in 
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the form of individual consultation with other psychobiographical specialists, particularly the 
researcher’s supervisor, to gain objective commentary on the relationship and difficulties and 
possible biases.   
 
     Reductionism.  Runyan (1984) suggests that psychobiographies run the risk of 
emphasising psychological factors at the expense of social and historical factors; of focusing 
on psychopathological processes at the expense of normal and creative processes; and of 
explaining adult behaviour excessively in terms of childhood experiences, neglecting later 
formative influences (Runyan, 1988b).  Furthermore, the application of a formal 
psychological theory to the life of a historical figure is criticised for not allowing sufficient 
analysis (Runyan, 1988b). 
     This study addressed this criticism through the use of multiple and diverse sources of 
information in order to understand the subject holistically and contextually (Howe, 1997; 
Runyan, 1988a).  As suggested by Anderson (1981) and Howe (1997), the subject of the 
present study needed to be regarded in his holistic complexity. The researcher strove to 
achieve this by integrating Newman’s lifespan development into his biopsychosocial-spiritual 
and historical context.  Multiple sources of data documenting Newman’s development, 
education, social, political, and spiritual involvement were utilised, again, with the aim of 
minimising the criticism of reductionism.  
     Regarding the criticism of pathologising the subject, the aim of the researcher’s approach 
was eugraphic rather than pathographic (Elms, 1994; Schultz, 2005a).  In other words, the 
aim of the study was to uncover ‘normal’ patterns of development that Newman may have 
undergone in his life development, focussing on his exemplary life which is highly regarded 
and venerated by many.  In this study, Newman’s entire lifespan, adult and childhood 
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experiences and development, are explored and therefore Erikson’s (1950) theory of 
Psychosocial Development was used as the conceptual framework. 
      
     Cross-cultural differences.  Psychobiographical studies are cross-cultural studies as far 
as the culture and period of the subject would differ from present day culture (Anderson, 
1981).  Among other considerations, the cross-cultural criticism holds that modern 
psychological constructs and postulations would not be blindly applicable to the subject’s 
behaviour on account of their not being necessarily cross-culturally sensitive.  Anderson 
(1981) recommends that psychobiographers undertake thorough investigation regarding the 
historical milieu in which the subject found himself prior to beginning an analysis of the 
subject’s life.  It was necessary, therefore for the researcher actively to take into consideration 
Newman’s religious, historical, cultural, moral, economic, social and political background.   
     Newman lived in England in the nineteenth century, he was an educated man with a 
profound connection to Oxford University; he was for a considerable part of his life a 
clergyman of the Church of England and, for another considerable time, a Roman Catholic 
priest and member (as well as founder and provost) of the Birmingham Congregation of the 
Oratory of St. Philip Neri.  These and other significant cultural and temporal influences on 
Newman are considered in depth in Chapter Two of the present treatise. 
 
     Validity and reliability criticism.  Psychobiographies have been thought to be too 
subjective to be classified as a scientific method, lacking reliability and validity.  Construct 
validity, internal validity, external validity and reliability can assess the quality of a research 
design (Yin, 1994).  Lincoln and Guba (1985) also propose the construct of ‘trustworthiness’ 
as an important tool in evaluating qualitative research.  
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     Trustworthiness.  Lincoln and Guba (1985) suggest that trustworthiness involves 
establishing the credibility, transferability, dependability and conformability of a given study.  
Credibility concerns confidence in the ‘truth’ of the findings and in the present study, this 
was done by means of triangulation of the sources which included primary and secondary 
sources which could be considered first-, second- and third-person documents from the large 
corpus of documents relating to Newman, his life and thought.   
     Transferability refers to the extent to which the findings of a study are applicable in 
different contexts.  It is not the aim of psychobiography to generalise the findings of such 
studies to the larger population.  Nevertheless, the findings of this study could, through the 
process known as abduction (Lincoln & Guba, 1985), be considered selectively where 
appropriate to other research contexts whose similarity has been particular noted and which 
makes such application justified.  An example of such contexts with regard to the present 
study might include studies of religious individuals, particularly with regard to the emphasis 
in the present study on the hagiographical tradition.  
     The consistency of the findings, and whether or not the study could be repeated with 
similar results, is called dependability.  The researcher used a conceptual matrix which 
indicated how Newman’s life was analysed based on Erikson’s (1950) theory of Psychosocial 
Development so that future researchers might be able to access the database used for the 
present study.   
     Lastly, conformability refers to the degree of neutrality of the researcher.  Particularly in 
psychobiography, the extent to which the findings of a study are shaped by the participants 
(that is, the documents concerning the subject) as opposed to researcher bias, motivation, or 
interest.  While it is difficult to ensure conformability within qualitative studies (Lincoln & 
Guba, 1985), regular research supervision ensured an optimal level of conformability in the 
present study. 
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     Construct Validity.  Construct validity, which refers to the establishment of correct 
operational measures for the concepts being studied (Yin, 1994), was achieved through the 
careful conceptualisation of the constructs and variables studied, practically achieved through 
the use of a data analysis grid.  This grid enabled the relevant data from Newman’s life to be 
mapped onto Erikson’s (1950) theory of Psychosocial Development.  The grid was a visual 
tool for the researcher to integrate and examine the research data.  
     Internal Validity.  Internal validity is concerned with apparent causal relationships of 
situations, conditions or other factors (Yin, 1994).  In the present study, two types of 
triangulation were used to ensure internal validity.  Firstly, data triangulation was used, which 
is based on using different sources of data (Sokolovsky, 1996).  The researcher used multiple 
data sources which provided different perspectives on the same events and inconsistencies or 
distortions were particularly and carefully sought (Rudestam & Newton, 2001).  
     Secondly, investigator triangulation was used.  This refers to research being evaluated by 
independent researchers (Sokolovsky, 1996).  While in the present psychobiography the 
researcher’s findings were not evaluated by independent researchers, the research was 
supervised by an experienced psychobiographic researcher ensuring adequate investigator 
triangulation (Sokolovsky, 1996).  
     External validity.  External validity refers to establishing the domain to which a study’s 
findings can be generalised (Runyan, 1984). It was therefore important to implement the 
technique of analytic generalisation, used to compare the empirical results of the study to 
previously developed theory in order to test, extend or develop it further (Babbie & Mouton, 
2001; Yin, 1994).  Psychobiographies do not seek to make statistical generalisations to a 
population, but seek to explore and highlight the complexities within given 
conceptualisations to refine, deepen or extend such conceptualisations and postulations 
(Schultz, 2005b).  The researcher considered how the data would facilitate this process of 
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theoretical refinement and extension.  External validity for the present study was achieved by 
carefully establishing the domain to which the proposed study could be generalised (Runyan, 
1984).  The researcher does not aim to generalise his findings to the larger population, but 
rather to Erikson’s (1950) theory of Psychosocial Development.  
     Reliability.  Reliability refers to a demonstration that the study can be replicated by 
another researcher and achieve similar results (Yin, 1994).  Being qualitative in nature, 
reliability is difficult to demonstrate for psychobiographies, however the researcher attempted 
to optimise the reliability of the study by documenting in detail the data gathering, analysis 
and procedures.  Reliability of the data was also ensured through the use of multiple primary 
and secondary sources, allowing for data triangulation and cross-referencing.  
 
     Easy genre and elitism.  This criticism is based on the belief that psychobiographical 
research is directed toward the socially elite, such as kings, queens, political leaders and the 
privileged.  Runyan (1988b) refutes this claim by suggesting that psychobiographies are not 
elitist, since, while they do tend to study individuals who are exemplary or exceptional for 
some reason, they are suited to the study of individuals from any social background.  Indeed, 
psychobiographical studies of markedly different individuals have been completed even, for 
example, at the Nelson Mandela Metropolitan University, including studies on Blessed 
Mother Teresa (Stroud, 2004) and the serial killer, Jeffrey Lionel Dahmer (Chéze, 2009).   
     Furthermore, Runyan (1988b) argues against the criticism that psychobiographical 
research is an easy genre, suggesting that while it is possible to write a superficial 
psychobiography in a short amount of time with minimal effort, a good psychobiography 
requires in-depth consultation with multiple sources, sound psychological knowledge, 
extensive knowledge of the subject’s socio-historical context, and good literary skill. The 
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researcher addressed this concern in the study of the life of Newman through the consultation 
of a diverse variety of source and with regular supervision. 
 
     Infinite amount of biographical data.  There is a veritable plethora of information 
available in the public domain regarding the life and thought of John Henry Newman.  
Numerous biographies exist about him in addition to his autobiographical and systematic 
works and the vast collection of his Letters and Diaries comprising 32 volumes.  It thus 
became necessary to approach the material in a systematic manner to make it more 
manageable.  
     The strategies employed to deal with the large amount of data and their application in this 
study are particularly illustrated in the section regarding data extraction and analysis in this 
chapter.   
 
     Inflated expectations.  It is important that researchers are aware of all of the 
shortcomings of their chosen approach and adjust their expectations accordingly – being 
frank and honest about the limitations of their chosen research design alongside its strengths 
and virtues.  Psychobiographical studies are not opportunities to ‘rewrite’ history or, for that 
matter, reinvent psychological theory, but rather to present one of many ways of 
understanding a person’s life and personality in the light of theory and in turn to understand 
the given theory more fully (Anderson, 1981).   
     Explanations in the psychobiography are regarded as speculative.  The criticism of 
‘inflated expectations’ is based on the attitude of those psychobiographical researchers who 
suggest that a wide variety of issues are ‘solved’ by psychobiographical studies (Anderson 
1981). Therefore it is important that psychobiographers, including the present researcher, 
should recognise that the psychological explanations from the psychobiographical study are 
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additional information being added to an existing body of knowledge (Vorster, 2003).  The 
researcher recognises that this approach aims to, but cannot fully explain, the complexity of 
an exemplary figure such as Newman whose life certainly entails more than can be evidenced 
even in all the primary and secondary sources available.  
 
The Psychobiographical Subject 
     Kőváry (2011) suggests that when doing psychobiographical research, the first step 
necessarily is to choose the subject.  He suggests that this is not a rational decision and Elms 
(1994, p. 19) instructs the psychobiographer with the words, “Let your subject choose you!”  
Erikson (1968) reminds researchers that the personal motivations of the analyst must be 
clarified – known as ‘personal reflexivity’ in qualitative research.  Willig (2008) writes:  
Personal reflexivity involves reflecting upon the ways in which our own values, 
experiences, interests, beliefs, political commitments, wider aims in life and social 
identities have shaped the research.  It also involves thinking about how the research may 
have affected, and possibly changes us, as people and as researchers. (p. 10) 
 
     Since these partly unconscious aims exist regardless of whether one takes them into 
consideration or not and they do determine one’s approach, Kőváry (2011, p. 759) suggests 
that to avoid excessive subjectivity “it is important that the person we choose to analyse 
should not be too loveable (like Mother Teresa) with the potential to cause idealisation, or too 
deterrent (like Hitler)”.  He suggests that a type of benign ambivalence toward the subject is 
the best affective starting point for the psychobiographer. 
     However, life history research and psychobiographical literature has also generally 
considered important the psychological research on exemplary lives – figures whose lives are 
considered great and/or exceptional (Elms, 1994; Howe, 1997; Schultz, 2005b).  Stroud 
(2004) also suggests that case studies are typically directed at attaining an understanding of 
the uniqueness and idiosyncrasy of a particular case in its complexity and therefore a 
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rationale for selecting particular persons for study would be an individual’s significance and 
the interest they generate.   
     This consideration was particularly important for the present study, which particularly 
contextualised itself in the hagiographic realm. By definition then, the subject was admirable 
and venerable.  Therefore, the danger existed in the affective attitude that could potentially 
develop between the researcher and the subject of the present study.  While the research is 
removed from the therapeutic environment, it was likely to imitate it in many ways (Fouché 
& Van Niekerk, 2010) and some even speak of this bond in terms such as transference and 
countertransference with regard to psychobiographical writing (Meissner, 2003).  When a 
researcher is studying an ‘exemplary’ character for whom veneration is sanctioned, the 
biographical subject can in such cases become an object of projective modifications that tell 
the researcher more about the biographer than about his subject. 
     John Henry Newman was an individual whose entire lifespan was researched in the 
present qualitative case study.  Newman was deliberately and specifically selected, therefore 
the sampling technique used is purposive.  Newman was selected because of his significance 
as a churchman, theologian, convert, priest and cardinal.  He was also selected for the unique 
and significant life that he lived (Yin, 2003).  A great deal has been written about John Henry 
Newman, his life and his thought, including some works reflecting on his personality, 
motivation and psychological development, however the depth of study from a particular 
psychological framework that would be used in a psychobioraphical study was not found in 
the corpus concerning Newman.  
 
Data Collection  
     Allport (1961) defined possible sources of data for psychobiographical studies as first-
person and third-person documents.  Of course this is usually true: a second-person 
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perspective might usually only exist in a psychobiography in the manner in which the 
researcher responds to his subject.  However, in the present study a third category existed, 
namely second-person documents, since a large corpus of documents relating to Newman 
exists in the form of his Letters and Diaries illustrating, in a rare way for the subject of a 
psychobiographical study, his interaction with other people and their responses to him.   
     For the present study, data was collected from several primary and secondary sources 
including autobiographical works, systematic works, collections of sermons, tracts, letters 
and diaries.  Additional data was collected from biographies and systematic explorations of 
Newman’s life and thought (Berg, 1995).  Yin (2003) suggests that multiple sources of data 
enhance the internal validity of the information collected and that a case study database 
should be created and a reliable chain of evidence should be maintained.  The benefits of this 
documentary evidence include the facts that documents are helpful in verifying correct 
spellings and titles; documents offer an opportunity to corroborate or contradict information 
from other sources; and documents are easily accessible (Yin, 2003).  For this purpose, a data 
analysis grid was used by the researcher.  The researcher aimed to optimise the reliability and 
validity of the proposed study as well as to provide other researchers with an existing 
database that can be accessed for later inspection by adhering to these principles put forward 
by Yin (2003).  
     Data was collected for the present study via the internet and the information-system 
services at the Library of the Nelson Mandela Metropolitan University as well as via public 
and private libraries with particular interest in collections of works relating to John Henry 
Newman.  These included, among others, the researcher’s own library, the libraries of the 
Port Elizabeth and Birmingham Congregations of the Oratory of St. Philip Neri, St. Michael’s 
Catholic Library, Port Elizabeth, and the library of St. Augustine College, Johannesburg.   
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Data Extraction and Analysis  
     Yin (2003) describes the analysis of case study data as a process of examining, extracting, 
categorising, tabulating and recombining evidence.  Analysis of case study evidence is 
difficult since the strategies and techniques have not always been well defined, but Yin goes 
on to suggest that every analysis should begin with a general analytical strategy which will 
enable the researcher to prioritise the evidence for analysis.  Two strategies are proposed by 
Yin, namely: relying on theoretical propositions; and developing a case description.  These 
strategies will be explored in some detail. 
 
     Alexander’s Model.  Relying on theoretical propositions reminds the researcher that the 
case study is based on particular objectives and propositions, the latter of which reflects 
research questions that will provide insight into the objectives of the study and the content of 
the theoretical approach.  The units of analysis were analysed according to the 
psychobiographical model of Alexander (1988) whose method suggests the extraction of core 
identifying units (or themes).  Alexander (1988) suggests approaching the personal data in 
two ways, namely asking the data questions based on the research problem, and allowing the 
data to reveal itself using his nine principle identifiers of data salience.  
     Firstly, considering the large corpus or writings that formed sources for data regarding 
John Henry Newman, the method used to approach these vast and variable sources was to 
‘ask the data questions’.  It was intended that this technique would illuminate the path of data 
extraction in a way which made it possible to consolidate the data that would be relevant to 
the present study.  The questions asked of the data included ‘How is psychosocial 
development conceptualised in this study?’ and ‘How will a dialogue be created between the 
data extracted and the content of the theory of psychosocial development applied in this 
study?’ 
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     To the first question, the present study conceptualised psychosocial development 
according to Erikson’s (1950) theory of Psychosocial Development.  The researcher, 
therefore, suggested that a theory of psychological development that addressed intra- and 
interpersonal development (psychosocial development) would be an appropriate 
psychological perspective from which to approach the life of John Henry Newman.  A 
comprehensive theoretical and literature review of this theory was conducted prior to 
embarking on data extraction and analysis.  This literature review can be found in Chapter 
Four of the present treatise.  
     To the second question, it was important to implement the technique of analytic 
generalisation, used to compare the empirical results of the study to previously developed 
theory in order to test, extend or develop it further (Babbie & Mouton, 2001; Yin, 1994).  
Psychobiographies do not seek to make statistical generalisations to a population, but seek to 
explore and highlight the complexities within given conceptualisations to refine, deepen or 
extend such conceptualisations and postulations (Schultz, 2005b).  To this question, it was 
important to consider how the data would facilitate this process of theoretical refinement and 
extension which assisted the researcher in sorting through the source data that was available. 
     In addition to asking the data questions, it is also important to ‘allow the data to reveal 
itself’.  The researcher took particular note of Alexander’s (1988) nine principle identifiers of 
data salience including primacy, frequency, uniqueness, negation, emphasis, omission, errors 
or distortion, isolation and incompletion to consider the construct of ‘significance’ in the 
analysis of the data that was collected. 
     Primacy refers to the link established between the first concept and its importance.  The 
information presented first is commonly perceived as being most important or in the forefront 
of the mind.  Elms (1994) considers early memories, first experiences and an autobiography’s 
opening remarks worthy of special attention.   
129 
 
     With regard to frequency, Alexander (1988) suggests that when someone recounts or 
suggests something about himself repeatedly but without a sense of ‘monotony’, one is likely 
to assign some degree of significance to that message.  An overabundant mention of a 
particular theme, occurrence, polemic, emotion or person would flag one’s attention since 
there is assumed to be a direct correlation between the frequency with which information is 
repeated and its importance or certainty.  The principle of uniqueness seems at first to 
contradict the principle of frequency, but, nonetheless, events or information which are 
singular, unusual or abnormal are worthy of closer inspection.  Freud’s eye was caught by 
Leonardo’s ‘vulture’ fantasy: since Leonardo was not in the habit of telling stories about his 
childhood, the telling of this story was unusual and therefore stood out as some sort of 
indicator that it should be taken seriously (Alexander, 1988; Elms, 1994). 
     Negation refers to the importance or salience of events or information which is denied or 
turned opposite in explanation.  Negation statements are often indicators of possibly 
repressed or unconscious material.  Elms (1994) reminds researchers that when a 
biographical subject tells one who he or she is, one must certainly pay attention.  However, 
when a subject tells one who he or she is not, even more attention can be paid since many 
more factors might be at play.  Flowing from this point, one can consider the principle of 
emphasis which refers to the importance of events which are over- or under-emphasised.  
Over-emphasis is seen when attention is paid to something typically considered ordinary, 
while under-emphasis is seen when little attention is paid to something seemingly important.  
     The principle of omission reminds the researcher that he should consider what is missing 
from the picture when considering the person’s lifespan.  Alexander (1988) suggests that the 
omission of appropriate affect rather than cognition is common.  Elms (1994) calls this the 
‘Sherlock Holmes’ rule, highlighting that sometimes one should ask more questions when a 
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dog does not bark than when it does.  Which characters, subjects or themes are notably absent 
in the data? 
     The researcher should also consider the presence of errors or distortions in the data – the 
mistakes, often related to person, place or time (Alexander, 1988; Schultz, 2005b).  Elms 
(1994) writes that this was one of Freud’s favourite sources of psychological revelation. The 
proverbial ‘Freudian slip’ may not always mean as much as Freud said they did, but, Elms 
(1994) suggests that when they happen, they do provide information and intimate that 
something is worth closer attention.  
     Isolation refers to information which does not fit, or stands alone.  Alexander (1988) 
describes this by saying that if in reading one finds oneself wondering where a particular 
datum comes from or that it does not ‘fit’ with what precedes and follows, it may be likely 
that important information is contained in the communication.  This could suggest, therefore, 
that that which stands alone stands out. 
     Finally, the principle of incompletion is the consideration of importance of something 
which is described or explained, but terminated without closure – when a person begins a 
story and then changes the subject (subtly or not).  Such a story and its incompletion could 
lead the researcher to considering it to be of significance. 
     These nine principles of data salience provided the researcher with a conceptual 
framework as a starting point for the extraction and analysis of the data collected which 
established a consistent analytic approach.  This consistency and the scientific perspective 
enhanced the study’s trustworthiness. 
  
     Schultz’s keys to identifying prototypical scenes.  Schultz (2005a) claims that, by using 
Alexander’s (1988) concepts, the psychobiographer can identify a large number of 
outstanding motives in biography.  In order to know which of these holds the keys to 
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comprehending a person’s life, one can, Schultz (2005a) suggests, identify ‘prototypical 
scenes’ in which numerous motives and conflicts are compressed.  Every prototypical scene 
would be ‘salient’ from Alexander’s perspective, but not every salient event would be 
‘prototypical’.  Schultz (2005a) therefore identifies five keys to identifying prototypical 
scenes.  These are 1) emotional intensity; 2) interpenetration; 3) developmental crisis; 4) 
family conflict; and 5) ‘thrownness’ – a scene which places the subject in a situation which 
violates the status quo.  In Table 7, Schultz elaborates on these key identifiers. 
 
     McAdam’s ‘identity as life story’.  McAdams (1988) also presents a model for analysis 
of data for psychobiographical research with his ‘identity as life story’ model, from a 
narrative perspective, which sees certain components illuminating life stories.  These ‘first 
order’ components, namely nuclear episodes of life stories, the characters of the stories 
(called imagoes), the ideological background, and a script of generativity are in turn 
influenced by ‘second order’ variables, namely thematic lines and narrative complexity.  In 
the present research, the specificities of these components in Newman’s life story was 
revealed and it was evident how the second order variables influenced the components and 
vice versa.  The identification of these connections was useful in organising and interpreting 
the biographical data gathered using the method described in the following section (Kőváry, 
2011). 
 
     Case description and conceptual framework.  Developing a case description assists in 
establishing a conceptual framework for arranging, organising and reducing the data 
collected, thereby assisting the researcher in formulating appropriate hypotheses.  Miles and 
Huberman (1994) suggest a strategy of data analysis that provides a clear working 
framework.   
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     Firstly, data reduction must take place, which entails condensing information into 
manageable entities.  This had already begun with the formulation of the research question 
and the choice of both the theoretical framework and the psychobiographical subject.  These 
choices were influenced by certain particular factors.  Numerous works exist regarding 
Newman’s life and thought.  However, few works have approached Newman’s life from a 
psychological perspective.  Conn (2010) used psychological development theories from 
Erikson (1950), Piaget (1968), Kohlberg (1984), Fowler (1981), and Kegan (1982) to support 
his analyses of Newman’s various conversions, but, reviewing Conn’s work, Christie (2011) 
suggests that a broader exploration of Newman’s life from a psychological perspective would 
Table 7 
W.T. Schultz’s Keys to Identifying ‘Prototypical Scenes’ 
Key Description 
1. Vividness, specificity, 
emotional intensity 
Such scenes are never ‘lukewarm’ emotionally. Focus is 
intense, colour emphasised, dialogue recounted with 
precision, characters carefully positioned. 
2. Interpenetration Such scenes permeate or leak into a number of different 
contexts or activities or creative products (stories, poems, 
novels, memoir). 
3. Developmental crisis Such scenes entail a ‘decisive encounter’ between a 
person and a particular sort of conflict, for instance 
identity vs. role confusion or initiative vs. guilt. 
4. Family conflict Such scenes more specifically focus in on conflict within 
the family, between, say, a daughter and father or two 
brothers or a son and mother. 
5. Thrownness Such scenes place the subject in a situation that violates 
the status quo. Something anomalous or surprising 
transpires, producing a feeling of disequilibrium.  The 
normally taken-for-granted suddenly can’t be; old ways 
of making sense do not suffice. Repetitive story-telling 
thus allows one to extract meaning from the event, to 
decrease its unfamiliarity, the anxiety it provokes. 
Note: Schultz, W. T. (2005b). How to strike psychological pay dirt in biographical data. In 
W.T. Schultz (Ed.), Handbook of psychobiography. p. 50.  
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have further enhanced this addition to the literature regarding Newman’s conversion 
experiences.   
     Indeed, Conn’s (2010) work also narrows the investigation of a psychological nature into 
Newman’s life to his experience of religious conversion.  However, other significant aspects 
of Newman’s life about which much has been written include the development of his 
religious and personal identity; the crises of faith, person and social relationships that he 
experienced; and the development of his thought over the course of his life.  The researcher, 
therefore, suggested that a theory of psychological development that addressed intra- and 
interpersonal development (psychosocial development) would be an appropriate 
psychological perspective from which to approach the life of John Henry Newman.  
     Secondly, optimal data display was important in that a concise assembly of information 
facilitated an efficient drawing of conclusions.  The researcher used a data analysis grid for 
the categorisation of the indicators of personality development over Newman’s lifespan 
according to Erikson’s (1950) theory of Psychosocial Development.  In this way, themes and 
patterns that emerged were easily identified.  
     Thirdly, drawing conclusions and verification of these conclusions involved making 
interpretations from the data displayed by means of comparisons, the noting of contrasts as 
well as themes, and the use of metaphors.  Miles and Huberman (1994) also highlight the 
importance of verifying data from multiple sources to prevent, among other things, data 
overload, overconfidence in particular data, unwarranted extrapolations, use of unreliable 
information, overemphasis of information that overtly challenges or confirms hypotheses, and 
the hasty drawing of conclusions that imply causal relationships.  Once again, Alexander’s 
(1988) principles of data salience were important in guarding against such dangers. 
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Ethical Considerations 
     Elms (1994) discusses the limited and out-dated official guidelines regarding 
psychobiographies which include those issued by the American Psychiatric Association in 
1976.  While ethical guidelines from so long ago are still worth considering, they cannot be 
said to be comprehensive and adequate for contemporary research.  Elms (1994) suggested 
therefore that information obtained should be treated with respect and carefully documented.  
Consideration should be given to any parties that might potentially suffer embarrassment or 
harm as a result of the research.   
     Kőváry (2011) also reflects on this and states that, since in psychobiography one is usually 
dealing with departed persons, the limits that require researchers to withhold information in 
other clinical case studies do not exist.  One invariably finds oneself working with entirely 
public data about an identified subject which makes it easier to evaluate the results of the 
research.  
     John Henry Newman died in 1890 having sired no children during his life.  His legacy is 
of particular interest to the Roman Catholic Church and the Confederation of the Oratory of 
St. Philip Neri.  However, at the initiative of those to whom his legacy is most precious, his 
life and works have intentionally been opened up to public scrutiny as part of the cause for 
his canonisation.  Therefore, all records and documents that were consulted are in the public 
domain.  
 
Conclusion 
     This chapter aimed to outline how the researcher has endeavoured to ensure the highest 
quality of research, particularly in terms of its reliability and validity, taking into 
consideration various particular criticisms of psychobiographical research.  The research 
design and procedure, including methods for data collection, extraction and analysis, were 
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also considered in this chapter with particular consideration given to the selection of a 
psychobiographcial subject and ethical considerations particular to psychobiographical 
research.  
     The following chapter will present a discussion of the findings of this study in a 
comprehensive and integrated manner by bringing together John Henry Newman’s life story 
and Erik Erikson’s (1950) theory of Psychosocial Development. 
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CHAPTER SIX 
RESEARCH FINDINGS AND DISCUSSION 
 
Chapter Preview 
     The personality development of John Henry Newman according to Erikson’s (1950) 
theory of Psychosocial Development is presented in this chapter. A conceptual outline for the 
presentation and discussion of findings is provided at the beginning of the chapter, and 
thereafter each of the developmental stages, respective crises and psychosocial virtues 
proposed by Erikson (1950) will be discussed in terms of Newman’s experiences. 
 
Conceptual Outline for the Presentation and Discussion of Findings 
     Erikson (1963a, 1982) proposes that at each stage of an individual’s development, 
different demands are placed on the individual resulting in his postulation of developmental 
crises, the successful navigation of which sees the individual developing a psychosocial 
virtue appropriate for their stage of development.  For this successful navigation to occur, it is 
important for a favourable balance between the two developmental opportunities to be 
experienced (Erikson, 1968).  
     If a stage is successfully resolved the individual moves forward in life with the respective 
psychosocial virtue.  However, if the stage is not unsuccessfully resolved, this too will impact 
on later development.  The gain, or lack thereof, will be evident in later interactions (Erikson, 
1968).   
     The psychobiographical approach allows the researcher to collect salient biographical data 
to be extracted, analysed and presented within the context of a given theory (Fouché & Van 
Niekerk, 2010).  For the present study, this theory is Erikson’s (1950) theory of Psychosocial 
Development.  This chapter provides a holistic and integrated exposition of John Henry 
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Newman in terms of the psychosocial conflicts proposed by Erikson (1950) and evidence for 
the various experiences of developmental opportunities, maladaptations, malignancies and 
psychosocial virtues in his life and particularly in his own words and descriptions of 
experiences.   
 
Trust versus Mistrust  
     The conflict exists during this stage of psychosocial development between a basic trust 
and a basic mistrust of the environment, a healthy resolution of which leads to the ego 
strength of ‘hope’.  In this first stage, infancy or the ‘oral-sensory’ stage approximately 
during the first year or year and a half of life, the task for the infant is to develop trust without 
completely eliminating the capacity for mistrust. Entering the world as vulnerable and unable 
to care for himself, the infant is completely dependent on the caregiver.  If the primary 
caregivers are able to provide for the basic physical and emotional needs of the child in a 
predictable, responsive and sensitive way, the child develops a sense of basic trust (Erikson, 
1950; Hook, 2002; Louw & Louw, 2007).  
     Gilley (1990) suggests that Newman’s upbringing was one in which he experienced a 
gentleness and kindness that could be sharply contrasted with what might have been 
considered the norm of the stricter, darker, Georgian and Victorian childhoods that might 
have coincided with less idyllic settings.  The almost mystical farm- and woodland 
environment of his grandmother’s house and of the family’s country home at Ham ensured 
that the dreamy, imaginative and ‘other-worldly’ John Henry was rooted in a childhood 
experience which “gave him the Platonic sense of another world more real than this one” 
(Gilley, 1990, p.9). 
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     Trust.  As an infant, Newman’s development of trust would have been largely influenced 
by the quality of his relationship with his mother (Erikson, 1963a).  There is indication that 
Newman’s mother was kind and nurturing and that generally Newman’s basic needs were 
well met (Ward, 1948).  This, it can be hypothesised, allowed Newman to develop a sense of 
trust.  In the first year of his life, the infant Newman would have been completely dependent 
on the adults in his life with regard to his needs.  While not much detail regarding the 
specifics of Newman’s first year of life is available, one can look at themes of trust that exist 
in Newman’s later life.  Throughout his life, Newman’s placing of trust lies primarily in God 
and in his friends.  He is overtly mistrustful of the world and material things, although derives 
certain comfort from them.  During Newman’s retreat prior to his ordination as a Roman 
Catholic priest, he wrote an examination of conscience.  In this, he wrote the following:  
I am querulous, timid, lazy and suspicious…I have not that practical, lively and present 
faith against the persistent working and wiles of the evil spirit in my heart, which I ought 
to have…When I was growing up, and as a young man, I had confidence and hope in 
God… But when I began to apply my intellect to sacred subjects, and to read and write, 
twenty years ago and more, then, although what I wrote was for the most part true and 
useful, nevertheless, first, I lost my natural and inborn faith…then too I have lost my 
simple confidence in the word of God…That subtle and delicate vigour of faith has 
become dulled in me, and remains so to this day…What is more serious, I have for some 
years fallen into a kind of despair and gloomy state of mine. (Newman, 1847, pp. 246-247) 
 
     Ker (1988) suggests that Newman’s sense of trust – in the world, in people and in beliefs – 
changed during his life.  In 1843 he appears to have developed a type of scepticism which 
saw him placing trust in the passing of time, in the slow and steady growth of ideas (not 
entirely unrelated to his theory of the development of Christian Doctrine), noting that only 
time could tell whether a view would ‘hold’.  Previously, Ker (1988) notes, Newman was 
characterised by ‘deference’ to whatever system he found himself which he states in almost 
so many words in a letter to Catherine Froude (sister-in-law of Newman’s friend, Hurrell) in 
December 1843.  The idea of placing trust in time endures and, approaching his 80th birthday 
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and being encouraged to clarify points of view and conflict (something which was not foreign 
to him throughout his life), Newman remarks that: 
I shall cheerfully leave it to Time to do for me what Time has so often done in the last 40 
or 50 years.  Time has been my best friend and champion: and to the future I lovingly 
commit myself with much resignation to its award. (Newman, 1877, November 20, para. 
1)   
 
     Sensory distortion. Newman’s trust of others and dismay at betrayal, libel, mistrust, at 
times give the impression of someone who could be described as naïve or gullible.  Certainly 
by many others (Gilley, 1990; Ker, 1988) he is portrayed as ‘other worldly’ and his own 
writings betray this as well.  To Miss Holmes in 1860 he wrote:  
I think nothing more interesting, and it is strange to think how evanescent, how apparently 
barren and result-less, are the ten thousand little details and complications of daily life and 
family history…are they themselves some reflexion, as in an earthly mirror, or some great 
truths above?  So I think of musical sounds and their combinations – they are momentary 
– but is it not some momentary opening and closing of the Veil which hangs between the 
worlds of spirit and sense? (As cited in Ward, 1912, p. 604) 
 
     Mistrust.  If Newman had been able to resolve the conflict of the first stage of 
development he would have been expected to develop a sense of trust.  From the above 
discussion, the present researcher suggests that Newman does have this sense of basic trust 
even at times to the point of the maladaptation of sensory distortion illustrated by his naivety 
and hence surprise at such things as betrayal.  Nevertheless, Newman does also at times 
express some degree of mistrust.  When Newman speaks in terms of mistrust it is often with 
regard particularly to the material world.  An example of which exists in his Apologia, while 
describing his childhood imaginings and recalling a paper he had written in the Long 
Vacation of 1820, or in October 1823: 
I used to wish the Arabian Tales were true: my imagination ran on unknown influences, on 
magical powers, and talismans…I thought life might be a dream, or I an Angel, and all this 
world a deception, my fellow-angels by a playful device concealing themselves from me, 
and deceiving me with the semblance of a material world. (Newman, 1854/1959, p. 96) 
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     Withdrawal.  In some way, Newman ‘withdrew’ in his life.  Often this withdrawal was 
one into the world of intellectualism – becoming lost in books and also into a world of 
fantasy, as described above.  At the time of his first conversion, he had withdrawn into the 
world of books to emerge a ‘changed’ person.  Other ‘withdrawals’ in his life include his 
withdrawal to Littlemore at the time of his difficulties and conflicts regarding the direction of 
his life and of his faith.  The times of retreat at Littlemore and subsequently are well 
documented by him and it is on these retreats that Newman had chance to clear his mind and 
emerge from them more clearly with a sense of direction and hope for the future.  Also, his 
life at the Oratory, while it saw him engaged heavily in pastoral and apostolic work, he was, 
in a sense, contemplative, and, being able to manage his own time, he spent much of it in 
quiet, solitary study and prayer (Gilley, 1990; Ker, 1988; Tristram, 1956).   
     While this love of solitude, quiet, and a retreat-like existence was prominent, it also 
facilitated his interaction with the world and nourished or strengthened him for his external 
works.  Indeed, his external works, the hope he placed in them, were even, it could be 
suggested, motivated by his internal, solitary world in which he found the source and summit 
of his activity.  An example of this could include his perceived (by some) lack of professional 
academic intellectualism at Oxford and his drive to be an external pastor rather than a ‘mere’ 
academic tutor.   
      Whether this can be said to be a ‘malignancy’ as Erikson conceptualised would be 
questionable if, as it appears, it served Newman’s optimal functioning throughout his life.  
Walgrave (1960) notes how Newman filtered out things in this world that had significance for 
the next and O’Faolain (1952) describes Newman living from his childhood under the 
influence of a poetical and religious experience, a profound impression on the imagination of 
a mysterious world beyond the visible.  Newman was “above all, not a theologian nor a 
philosopher, but an artist” (O’Faolain, 1952, p. 22).  Walgrave (1960) writes: 
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The subtle dialectic of Newman’s is his attempt to harmonize two worlds, the mystical 
world of his religious experience and the real world of universal experience.  He is well 
aware that reasoning based on this experience of visible reality draws men away from his 
mystical world.  Through his critique of impure reason he really inveighs against reality.  
In setting up, on the basis of his poetical and mystical experience, a closely-linked system 
taking in the whole visible world and explaining it as something more or less unreal and 
secondary, he aims at reversing the positions, and proving that the intellectuals of the time 
were not so clever as they thought themselves. (p. 323) 
 
     Hope.  It could be argued that ‘hope’ can be seen strongly in Newman’s thought and in his 
reflections on his life.  When he had recovered from his illness while journeying the 
Mediterranean in 1833, and then his boat was becalmed for a whole week in the Straits of 
Bonifacio, Newman wrote his famous poem, The Pillar of Cloud, which illustrates an 
expression of trust and hope that remained with Newman throughout his life:  
Lead, Kindly Light, amid the encircling gloom 
          Lead Thou me on! 
The night is dark, and I am far from home— 
          Lead Thou me on! 
Keep Thou my feet; I do not ask to see 
The distant scene—one step enough for me. 
I was not ever thus, nor pray'd that Thou 
          Shouldst lead me on. 
I loved to choose and see my path, but now 
          Lead Thou me on! 
I loved the garish day, and, spite of fears, 
Pride ruled my will: remember not past years. 
So long Thy power hath blest me, sure it still 
          Will lead me on, 
O'er moor and fen, o'er crag and torrent, till 
          The night is gone; 
And with the morn those angel faces smile 
Which I have loved long since, and lost awhile. 
At Sea. June 16, 1833. 
 
     Of course, while one sees Newman’s sense of hope in his writings and meditations, the 
psychosocial virtue described by Erikson (1982) is the individual’s persistent tendency to 
believe that their most basic wishes are attainable, despite urges and rages of dependency.  A 
theme which emerges in the life of Newman is a trust in Divine Providence – that is the 
certainty that if one is doing the will of God, God will provide what is necessary.  When 
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Newman resigned his position at St. Mary’s, particularly and as he renounced the sources of 
material support in his movement toward the Catholic Church, he displayed this virtue of 
hope.  Despite many indications to the contrary, he ‘hoped’ and trusted that in fact his needs 
would be fulfilled.  
     Erikson (1963a) notes the importance of the maternal relationship in the development of a 
sense of God and the trust an individual places in the Divine.  A sermon preached by 
Newman in 1825 at St. Clement’s give some indication of this, as well as Newman’s 
consideration of his own relationship with his mother:  
It has been observed that some of the most distinguished religious characters have traced 
their spiritual mindedness to having had the blessing of good mothers. It is the mother who 
in the dawn of life may incline the mind to follow the leadings of conscience— to avoid 
all that a child feels shame in doing, and to follow that which the internal sense approves. 
It is for the mother to detect the first risings of sin in a child, and to punish them at once 
and firmly— knowing that it is only by correcting at first that bad habits are prevented. It 
for the mother to instil principles of obedience, honesty, openness, sincerity, truth, 
kindness, meekness, self-command, disinterestedness— How much has she to do, what 
need of fervent prayers for divine grace to direct her! Above all, she has to raise young 
thoughts to the consideration of God. As the mind opens, she must instruct in the duty of 
prayer— and teach how to pray—she must press upon her child its weakness and natural 
incapacity for goodness —enlarge upon the heinousness of all disobedience— describe the 
need little children have of divine grace to make them think and act aright— and on the 
necessity of possessing a new and good heart— and thus draw it on to the consideration of 
the mercy and power of Christ, who bid the infants be brought to Him . . . (As cited in 
McGrath, 2011, p. 38-39) 
 
     Short (2013) suggests that in Newman’s illustration of the mother’s role in preparing their 
children for the reception of the faith, he revealed something of the nurturing that he had 
received himself from his own mother. 
 
Autonomy versus Shame and Doubt 
     The conflict during this second developmental stage exists between autonomy and an 
experience of shame and doubt, a healthy resolution of which leads to the ego strength of 
‘will-power’.  This is the ‘anal-muscular’ stage of early childhood, from about eighteen 
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months to three or four years old.  The developmental task is to achieve a degree of autonomy 
while minimizing shame and doubt (Erikson, 1950).  
     John Henry Newman was John and Jemima Newman’s firstborn.  The Newman family 
grew in number as Newman’s siblings were born: Charles Robert in 1802, Harriett in 1803, 
Francis William in 1805, Jemima in 1807, and finally Mary, born in 1809.  The family’s 
prosperity also grew.  When he was born, the family were living at 80 Broad Street, near John 
senior’s bank, and, later, they acquired a country home at Ham as well – a place which 
remained in Newman’s heart and mind for the whole of his life.  The Newmans moved to a 
much more desirable address and spacious house in Southhampton Street in London, boasting 
five stories and a handsome grey brick, Georgian façade (Gilley, 1990; Ker, 1988).  Newman 
was baptised into the Church of England in his family’s parish church of St Benet Fink on 9 
April 1801 and in 1803 (Gilley, 1990; Ker, 1988; Ward, 1948).   
 
     Autonomy.  This period of his life was one that he remembers with great fondness.  It was 
a time of relative prosperity of the young Newman family.  It was during this time that they 
acquired the country house at Ham which Newman describes in idyllic terms.  Ward (1948) 
indicates that his life was secure and his environment encouraged independent activity.  
     Autonomy refers to the individual’s state of independence and self-determination of 
governance (Graves & Larkin, 2006).  Success or failure to perform tasks independently has a 
significant impact upon the growing child’s confidence.  Although limited information is 
available about Newman’s development at this time in his life, certain inferences can be 
made from his sense of autonomy evident in later life.   
     With regard to Newman’s schooling, this was generally the result of his father’s choices.  
Short (2013) suggests that Ealing was arguably a good choice on his father’s part and 
hypothesises that Newman would not have flourished at one of the traditional public schools 
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since he was too gentle, studious and independent.  John Newman was, however, 
uncharacteristically indecisive about the choice of his son’s university and, while certainly 
desiring a legal career for his son, was more insistent that Newman make a firm and clear 
choice than simply the choice desired by himself.  He generally seems to have directed 
Newman’s thoughts and activities firmly, but with sufficient leeway for Newman to make his 
own choices and indeed his own mistakes.  Firm warnings were given from time to time, 
especially with regard to Newman’s religious fervour which his father could not understand 
and thought to be dangerous, but these are phrased more as a father worried about his son 
than one angry because of a difference of views.  
     It could be argued that Newman enjoyed his independence and the opportunity to self-
govern.  There is even evidence to suggest that in fact he did not like being cared for.  At the 
end of April 1836 in a letter to his sister, Jemima, Newman wrote: 
I have some sort of dread and distress, which I cannot describe, of being the object of 
attention…I recollect about two years ago, after I had fainted away my Mother most 
kindly stooping down to take up my feet and put them on the sofa.  I started up – I could 
not endure it.  I saw she was hurt, yet I did not know how to put things right.  I felt it 
something quite shocking that any one, above all she, should so minister to me.  Nay, 
when I seemed rude, it often rose from feelings very different from what appeared. 
(Newman, 1836, June 26, para. 3) 
 
     Newman appreciated being his ‘own master’.  In 1865, at the age of 64, Newman wrote in 
his journal:  
I never was in such simply happy circumstances as now, and I do not know how I can 
fancy I shall continue without some or other real cross.  I am my own master – I have my 
time my own – I am surrounded with comforts & conveniences – I am in easy 
circumstances, I have no cares, I have good health – I have no pain of mind or body.  I 
enjoy life only too well. (Newman, 1859-1879, p. 263) 
 
     The question would remain as to whether being his own master, or rather governing 
himself was something that occurred spontaneously for Newman or whether it was something 
he appreciated because it was otherwise foreign to him.  To answer that question, the 
researcher suggests that looking at the general pattern in his life, one sees Newman as broadly 
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self-sufficient and, as observed, even able to care generously for others.  This indicates that 
his ability to care for himself and also the positions and leadership and influence in which he 
found himself throughout his life points to a sense of autonomy that was developed during 
the present developmental stage.  
     Perhaps another reflection on autonomy could surround Newman’s ‘ambition’.  Walgrave 
(1960) suggests that Newman had no worldly ambition – something which is true in so far as 
his major life changing decisions often cost him dearly in terms of ‘worldly’ things – friends, 
income, status and reputation.  Newman, however, accuses himself often of desiring ‘worldly 
honour’ – an idea which he does not like.  However the researcher suggests that this desire, 
while noted by Newman himself, could hardly be described as excessive.  His ambition was 
one of eternal life, of the invisible world.  Walgrave (1960) writes: 
It is quite true that Newman had no worldly ambition, and that he always went his way 
regardless of his reputation and the external consequences of his actions.  In a sense he 
was indifferent to what ‘they’ thought or said of him as an individual.  Gossip and 
calumny drove him to action only when they reached beyond him to the cause for which 
he sacrificed himself. (p. 325) 
 
     In one of his earliest printed sermons, Newman describes the unfolding of a personal 
relationship with God that illustrates his own reflection on a sense of autonomy and 
individuality.  He writes: 
To understand that we have souls, is to feel our separation from things visible, our 
independence of them, our distinct existence in ourselves, our individuality, our power of 
acting for ourselves in this way or that way, our accountableness for what we do.  These 
are the great truths which lie wrapped up indeed even in a child’s mind, and which God’s 
grace can unfold there in spite of the influence of the external world; but at first this 
outward world prevails. (As cited in Dessain, 1977, p. 45) 
 
     Even though this is the text of a sermon, it still gives some insight to the reader of 
Newman’s position and his experience of life and his own existence in the world and sense of 
autonomy and self-governance interacting with the material world.  
     Impulsivity.  At the age of 22 in 1823, Newman, reflecting on the idea of sacrifice in his 
journal wrote, “men are easily enough persuaded to what they desire on the most insufficient 
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reasons, and with the most striking inconsistency of principle” (Newman, 1872, p. 170).  
However, impulsivity is not a word that is easily associated with Newman.  His mind was 
made up slowly.  He took decisions after long and careful consideration.  The most striking of 
this is his decision to leave the Church of England and become a Roman Catholic.  This 
decision took years from his initial inklings that this was where his conscience was leading 
him (a conservative estimate in about 1839) until the night at Littlemore in 1845 when he was 
received into the Catholic Church by Fr. Dominic Barberi.  The care and meticulousness of 
his decisions and work is prominent and well known in his character and described in many 
different ways and circumstances by many authors (Gilley, 1990; Ker, 1988; Walgrave, 1960; 
Ward, 1948) 
 
     Shame and doubt.  After Newman’s failure to achieve honours in his baccalaureate 
examinations in 1820, he wrote to his father:  
It is all over, and I have not succeeded.  The pain it gives me to be obliged to inform you 
and my mother of it, I cannot express.  What I feel on my own account is indeed nothing at 
all, compared with the thought that I have disappointed you.  And most willingly would I 
consent to a hundred times the sadness that now overshadows me, if so doing would save 
my mother and you from feeling vexation. (Newman, 1874a, p. 48) 
 
     Keble also noted Newman’s reservedness, and indeed Newman commented on it to Keble 
as well.  Newman wrote that he knew himself to be “very cold and reserved to people; but I 
cannot ever realise to myself that any one loves me” (Newman, 1837, August 27, para. 5).  
     The feeling of shame and doubt was also present in his poetical works, for example, when 
writing of St. Philip Neri, a verse included by Newman expresses a failure to be sufficiently 
detached from worldly possessions.  Written in 1857, it reads:  
I’m ashamed of myself, of my tears and my tongue, 
So easily fretted, so often unstrung; 
Mad at trifles, to which a chance moment gives birth, 
Complaining of heaven, and complaining of earth. (Newman, 1867/1907, p. 313) 
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     Newman remained ‘hard’ on himself throughout much of his life.  He had a keen sense of 
sin, which created periods of doubt and shame in him.  For example, about his weakness and 
particularly about difficulties in his relationships (not least of all with his brother, Francis) he 
experienced such, about which he wrote in his journal in 1822, “O good God, I am 
unmerciful, hard hearted, unforgiving, pitiless…I trust that, though still very defective, I have 
not been so cruel to Francis since June 2, when I took the Sacrament” (Newman, 1855, p. 
186).  
     A pattern of shame could lead to instilling shame in others and Newman reflected on this 
dynamic in 1823, at the age of 22, saying in his journal: 
We are apt to get censorious with respect to others, as soon as we ourselves have adopted 
any new strictness.  At least, that is the case with me... While I was an undergraduate, I 
profaned Sunday, for instance, I made no objection to reading Newspapers on Sunday: yet 
the minute I leave off this practice, I can hardly bring myself to believe any one to have a 
renewed mind who does. (Newman, 1872, p. 171) 
 
     Reflecting on this he continues to say, “Humility is the root of charity.  Charity hopeth all 
things, even as regards those who outwardly appear offending” (Newman, 1872, p. 171).  
Ultimately, however, to say a person has a sense of shame indicates that they are conscious of 
being exposed and view being the centre of attention in a negative way.    Newman’s (1836, 
June 26) admission to his sister that he had an aversion to being cared for by his mother when 
he was ill (which was cited above) illustrates the tension and crisis in this developmental 
stage because it at once indicates Newman’s sense of autonomy, but also his sense of shame. 
     Compulsion.  In later life, the compulsive person would be one who feels as if their entire 
being rides on everything they do, and so everything must be done perfectly. These children 
(and adults) would tend to over-manipulate themselves and become excessively self-
conscious which may result in obsessiveness, stubbornness and obsessive-compulsive 
behaviour (Erikson, 1963a).  
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     Newman’s sense of autonomy itself seemed to bring him a sense of shame and doubt, 
about which in his young adulthood at least brought him possibly to the point of compulsion.  
Some extracts from his journals illustrate this possibility.  He wrote in December 1821:  
How desirous I am of worldly honour! There is every reason for thinking I shall not 
succeed in my object, and I seem to see it would not be good for me – but my evil heart 
boils over with vain-glorious anticipations of success… (Newman, 1855, p. 178) 
 
     And later that month, he wrote: 
I have such dreadfully vain thoughts, am so conceited, and am becoming so self-
dependent, that I have resolved through God’s grace not to allow any thoughts to arise in 
my mind about any excellence I seem to myself possess. (Newman, 1855, p. 178) 
 
     This seems at first to illustrate a compulsiveness in Newman.  However, the researcher 
suggests that Newman’s cognitive reflection on what he saw as negative qualities would be 
less a compulsion than a sense of the need to govern and regulate his own self, impulses and 
desires.  With what measure of success he does this could be indicated by the admiration of 
others for Newman’s self-control.  It is also indicated by some of his practices, such as 
fasting, which he does with a sense of fruitfulness, rather than compulsion (Ker, 1988; 
Tristram, 1956). 
  
     Will.  To have navigated this developmental stage optimally requires a positive balance of 
autonomy and shame and doubt enabling the child to develop the virtue of ‘willpower’ or 
‘determination’.  The child comes to possess the prerogative of choice and “from a sense of 
self-control without loss of self-esteem comes a lasting sense of goodwill and pride” 
(Erikson, 1963a, p. 254).    
     Kelly (1993) suggests that Newman had a strong sense of his special individual self, even 
in his ‘pre-conversion’ childhood – this, Kelly suggests, includes a strong will, even self-will.  
To illustrate this, Kelly (1993) describes how Newman’s sister, Jemima, remembered how 
once he failed to get his way with his mother who reprimanded him, recording Newman’s 
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admission that he certainly “tried very hard” to get his own way (in Kelly, 1993, p. 20).  
Kelly (1993) goes on to suggest that in fact ‘self-will’ is a strong motif in many of Newman’s 
writings and that his mother saw the inclination of self-will in all of her sons; John Henry, she 
thought, “was surrounded by admirers and had everything [his] own way”' (in Kelly, 1993, p. 
20).   
     During this developmental stage, Erikson (1964) suggests that the child is required to 
learn to “will what can be, to renounce as not worth willing what cannot be and to believe he 
willed what is inevitable” (Erikson, 1964, p. 194).  Some indication that Newman achieved 
this is evidenced in the fact that not infrequently, in Newman’s letters and writings, one 
comes across a theme of ‘success through failure’.  Of course, there are prominent examples 
in his life of this, such as his failure at his undergraduate examinations, but hearing him 
reflecting on this for others is interesting, such as in a letter to his fellow Oratorian, John 
Flanagan, in 1858: 
…from the first it has been my fortune to be ever failing, yet after all not to fail.  From the 
first I have had bad strokes of fortune – yet on the whole I have made way.  Hardly had I 
begun life, when misfortunes happened to my family – then I failed in the Schools; then I 
was put out of office at College; then came Number 90 – and later the Achilli matter. 25  
You talk of ‘brilliant success’ as not our portion – it is not, because you are all joined to 
me.  When I was a boy, I was taken beyond any thing in Homer, with Ulysses seeming 
‘like a fool or an idiot,’ when he began to speak – and yet somehow doing more than 
others, as St Paul with his weakness and foolishness. (Newman, 1858, February 24, para. 
1) 
 
Initiative versus Guilt 
     During this developmental stage, the conflict between initiative and guilt exists, a healthy 
resolution of which leads to the ego strength of ‘purpose’.  This third stage is the ‘genital-
                                                     
25 ‘Number 90’ refers to his writing of, and the Anglican hierarchy’s rejection of, Tract 90 in 1841.  It 
was during the reaction to this Tract that Newman began his formal move from the Church of 
England.  
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locomotor’ stage or play age.  From three or four to five or six, the task confronting every 
child is to learn initiative without too much guilt (Erikson, 1963a).  
     Not much detail about this time of Newman’s life exists, however some references to it 
suggest confidence and an environment that facilitated Newman being able to explore his 
environment with initiative.  He was also a ‘forward’ child – examples of which include his 
recitation of The Cat and the Cream Bowl at his fourth birthday party and Cowper’s Faithful 
Friend on his sixth.  He took his role as eldest child seriously, not reluctant to reprimand his 
siblings for unrespectable behaviour (Gilley, 1990). 
 
     Initiative.  Initiative involves an individual’s positive response to the challenges that the 
world presents, including a willingness to take on responsibilities, learning new skills and the 
ability to act in a personally meaningful way with self-confidence and realistic ambition for 
the future (Erikson, 1963a).  Children are, during this time in their development, increasingly 
developing locomotor and language skills that enable them to practice initiative (Sadock & 
Sadock, 2007).  Being a time for play rather than formal education, children are now capable 
of imagining future situations that are not presently realities.  They have seemingly endless 
energy which sees them approaching situations with enthusiasm and not dwelling on failures.  
Initiative involves the attempt to make that non-reality a reality (Erikson, 1963a).  
     During this stage of development, the child encounters a wider context and the outer world 
expects the child to assume more responsibility.  As with the previous stages, if the 
caregivers – parents, family and others – provide a supportive and nurturing environment, the 
child will develop initiative and respect for themselves and others.  Two facets of 
development, namely the child learning to move more freely and establishing a wider radius 
of goals and the developments in language allowing for a higher level of communicative 
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ability, contribute to bringing about a successful resolution to this developmental crisis 
(Erikson, 1968; Erikson, 1980).   
     Newman’s communication skills do seem to be advanced for his age.  A scene which is 
recorded by different authors (Ker, 1988; Gilley, 1990) illustrates for the present researcher 
Newman’s communication skills and an initiative on the part of the young John Henry.  On a 
birthday later in life, he reminisced in a letter to his mother:  
I woke on the morning of February 21, and, without recollecting it was my birthday, my 
mind involuntarily recurred to the day I was four years old, and said The Cat and the 
Cream Bowl … and the day I was five years old your telling me that now I was a big boy, 
and must behave myself accordingly; to the day I was six years old, when I spoke 
Cowper’s Faithful Friend at Ham. (As cited in Ward, 1948, p. 3) 
 
     Also, Newman’s ability to read ‘perfectly’ at the age of five is said to be suggested by a 
letter from his father for John Henry to practice his reading (Ward, 1948).  It illustrates both 
the initiative of a young boy with a seemingly above average intelligence, but also the 
motivation given by his father to achieve: 
My dear John Henry 
     This is the first letter your Papa ever wrote to his son.  I request you will read it to your 
Mamma and Charles that, when he sees how well you can read writing, he will be very 
desirous of minding his book that he may also be able to do the same.  But you will 
observe that you must learn something new every day, or you will no longer be called a 
clever boy. 
     I, therefore hope that by next Thursday you will have got your Multiplication Table by 
heart and have also begun to learn your Pence Table.  I mean to examine you as to your 
Multiplication Table and if I find you improve I intend after a time to buy a nice Copy 
Book and teach you to write. (As cited in Ward, 1948, p. 2) 
 
     This time in Newman’s life is remembered positively by him in his later life.  He wrote a 
letter to his sister, Jemima in 1861 which recalls a scene from the time of her birth in 1807: 
I have lately been to see our house at Ham, which we had before you were born – where I 
was when you were born – and whence I sent my Mother by my Father the present of a 
broom-flower on your birth.  I looked at the windows of the room where I lay abed with 
candles in the windows in illumination for the victory at Trafalgar.  I had not seen them 
since I left in 1807. (As cited in Ward, 1948, p. 2) 
 
     Ruthlessness.  If, during this stage, a child is allowed to explore without boundaries and 
with too much initiative and too little guilt, the maladaptive tendency Erikson calls 
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‘ruthlessness’ may be manifest.  Ruthlessness is evident in an individual’s ability to plan their 
success even at the expense of others.  The extreme form of the ruthless person would be a 
sociopath.  While this may not be good for the people around the ruthless person, it may 
result in general success for him. 
     Newman speaks a great deal about the importance of the conscience – particularly with 
regard to self-determination.  In his Letter to the Duke of Norfolk (1875) he writes of 
conscience: 
First, I am using the word ‘conscience’ in the high sense in which I have already explained 
it,—not as a fancy or an opinion, but as a dutiful obedience to what claims to be a divine 
voice, speaking within us; and that this is the view properly to be taken of it, I shall not 
attempt to prove here, but shall assume it as a first principle. (p. 256) 
 
     Also, in his sermon, Dispositions for Faith, he wrote: 
I do not say that [conscience’s] particular injunctions are always clear, or that they are 
always consistent with each other; but what I am insisting on here is this, that it commands 
– that it praises, it blames, it promises, it threatens, it implies a future, and it witnesses of 
the unseen.  It is more than man’s own self.  The man himself has not power over it, or 
only with extreme difficulty; he did not make it, he cannot destroy it… This is Conscience. 
(Newman, 1875, p. 255) 
 
     This illustrates Newman’s idea of both the importance of conscience, but also of its 
subordination in some way to another – namely to God and, in the letter from which the 
above quote was taken, Newman also speaks of this in the context of obedience to the Church 
and to the legitimate hierarchy of the Church.  So this self-governance according to 
conscience, which Newman appears to advocate, and one can assume he holds for himself, is 
one which he believes to be tempered.  The researcher believes in some way this indicates 
that Newman did not develop the maladaptation of ‘ruthlessness’ as conceptualised by 
Erikson (1963a).  
      
     Guilt.  As the child explores the world, it also becomes necessary that they are socialised.  
Connected with this is gender identity and Erikson (1963a) suggest that it is during this stage 
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that boys activities are marked with an intrusive quality as they engage in, for example, 
intense motor activities, while girls become involved in the lives of others – a type of 
prefiguring of a maternal role.  Because this dynamic has a cultural aspect to it, including 
social norms and expectations with regard to ‘gender appropriate behaviour’ and other 
aspects of socially ‘appropriate’ behaviour, boundaries are put in place by the caregivers.  
Where there are boundaries, the possibility exists of children overstepping these boundaries 
and choosing for themselves whether to respect these restrictions or explore beyond them 
(Erikson, 1963a; Hook, 2002).  
     In this stage children can be ‘guilty’ of an act and they can begin to feel guilty as well: the 
capacity for moral judgement emerges.  Erikson (1963a) suggests that now children face the 
developmental crisis of moving from a place of attachment to their parents on whom they are 
increasingly independent in terms of the daily activities, and becoming their own ‘parent’. 
     Newman did express guilt often with regard to sin, vanity, pride and worldly ambition.  
He also expressed guilt with regard to his receiving of sympathy and his doubts.  At the time 
of his discernment of his religious path, he felt guilty about continuing to earn a living from a 
church which he did not serve in conscience anymore – a guilt which ultimately led to his 
resignation and retreat to Littlemore.  To Bowden, in 1844, he admitted that with his 
“opinions, to the full of which I dare not confess” he felt “like a guilty person” and that he 
had “nothing to bear but the anxiety which I feel for my friends” (Ker, 1988, p. 284).  
     Inhibition.  The malignancy of too much guilt Erikson (1963a) calls ‘inhibition’.  The 
inhibited person will not engage in spontaneous or risk taking behaviour in any form in order 
to avoid the guilt that may result (Erikson, 1963a).  Newman’s meticulousness and care could 
be interpreted by some as inhibition.  As discussed above, he took time before acting and 
could not, the researcher believes, be described as ‘spontaneous’ or ‘risk taking’.  The great 
decisions in his life were made slowly and with time spent weighing options.  Newman 
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placed faith in the passing of time and time’s ability to heal and to reveal.  However, 
Newman ultimately was able to make clear and firm decisions in the face of great opposition 
(Gilley, 1990; Ker, 1988; Newman, 1854/1959).  This would indicate that Newman did not 
develop the malignancy of ‘inhibition’ as conceptualised by Erikson.  
  
     Purpose.  A good balance between the child’s enthusiasm to ‘do’ and to ‘create’ and a 
tendency to experience guilt leads to the psychosocial strength of ‘purpose’.  This involves 
having the courage to act while being aware of past failures and limitations (Erikson, 1963a).  
The idea of having a purpose in life is specifically related to Newman’s faith in the Divine 
Plan.  Shortly after returning from Rome as a priest to Maryvale in Birmingham, and 
therefore returning to his native England now as a Roman Catholic and having to experience 
the rejection of his friends, he wrote a series of meditations and devotions, including the 
following on 6 March 1848:  
God has created me to do Him some definite service; He has committed some work to me 
which He has not committed to another. I have my mission—I never may know it in this 
life, but I shall be told it in the next. Somehow I am necessary for His purposes, as 
necessary in my place as an Archangel in his—if, indeed, I fail, He can raise another, as 
He could make the stones children of Abraham. Yet I have a part in this great work; I am a 
link in a chain, a bond of connexion between persons. He has not created me for naught. I 
shall do good, I shall do His work; I shall be an angel of peace, a preacher of truth in my 
own place, while not intending it, if I do but keep His commandments and serve Him in 
my calling.  Therefore I will trust Him. Whatever, wherever I am, I can never be thrown 
away. If I am in sickness, my sickness may serve Him; in perplexity, my perplexity may 
serve Him; if I am in sorrow, my sorrow may serve Him. My sickness, or perplexity, or 
sorrow may be necessary causes of some great end, which is quite beyond us. He does 
nothing in vain; He may prolong my life, He may shorten it; He knows what He is about. 
He may take away my friends, He may throw me among strangers, He may make me feel 
desolate, make my spirits sink, hide the future from me—still He knows what He is about. 
(Newman, 1848, March 6)  
 
     It is difficult to discern where precisely Newman’s sense of purpose lay.  Certainly he 
found purpose in his work.  In every situation he found himself, be it a student, a tutor, a 
curate or a vicar, he always threw himself into his work at times even to the point of 
exhaustion.  He did also find purpose in his correspondence with friends and acquaintances – 
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often in some sort of pastoral role.  To have influence and meaning beyond himself appears 
to have been what he understood as purpose and this is well reflected in the meditation given 
above. 
 
Industry versus Inferiority 
     During this fourth developmental stage, a conflict between industry and inferiority exists, 
a healthy resolution of which leads to the ego strength of ‘competence’.  Stage four is the 
‘latency’ stage, or the school-age child from about six or seven to 11 or 12 years old.  The 
task at this stage of development is to develop a capacity for industry while avoiding an 
excessive sense of inferiority.  Children, now usually attending some formal schooling are 
increasingly expected and able to ‘tame the imagination’ and direct their attention and efforts 
to education and to learning the social skills their society requires and expects of them 
(Erikson, 1963a). 
     Newman was sent to a private boarding school at Ealing, owned by the Reverend George 
Nicholas of Wadham College, Oxford, in 1808 at the age of seven (Ker, 1988).  At first, John 
Henry was afraid of being bullied at boarding school.  When his parents left him there, he 
was found in the hall near tears, afraid of entering the large room with the other boys.  
However, he soon came to enjoy life at Ealing, acting in Latin plays, practising the violin, 
winning prizes for speeches, and editing periodicals, “for which he wrote articles in the style 
of Addison” (Ker, 1988, p.2).  Dr. Nicholas reported that he had never witnessed a boy before 
going from bottom to top of the school as John Henry did (Ward, 1948).   
 
     Industry.  At this age, the child’s social environment is much broader, including not only 
the parents and family members, but also teachers, peers and friends, and other members of 
the community.  Children are able to develop their competencies in different spheres and 
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environments – at school, at home, on the sports field to name a few (Erikson, 1963a).  It is at 
this age that young John Henry was sent to boarding school.  Certainly not an uncommon 
thing to occur for young English boys, but seven years old is young to be away from a known 
environment and from family.  His talents were noted, however, and he writes (at the age of 
73) of his time at Ealing:  
On the first of May 1808, when he was seven years old, he was sent to a school of 200 
boys, increasing to 300, at Ealing, near London… As a child of studious turn, and of quick 
apprehension; and Dr Nicholas, to whom he became greatly attached, was accustomed to 
say, that no boy had run through the school, from the bottom to the top, so rapidly as John 
Newman.  Though in no respect a precocious boy, he attempted original compositions in 
prose and verse from the age of eleven, and in prose showed a great sensibility and took 
much pains in matters of style. (Newman, 1874a, p.29) 
 
     Children can, during this stage, learn that there is pleasure not only in conceiving a plan, 
but in carrying it out.  Erikson (1968) emphasised the necessity of learning the value and 
pleasure of achieving something through one’s own efforts – of being productive, because 
were a child unable to experience the success of his or her own efforts, for whatever reason 
(for example, harsh teachers or rejecting peers) a sense of inferiority or incompetence may 
arise instead.  Children should be able to engage in work which is meaningful to them, to 
their level of ability and related to their interests (Cross, 2002). 
     Narrow virtuosity.  An overemphasis on industry – perhaps where children are pushed to 
specialise their talents and generally not allowing a child to be a child and explore interests 
and the world - leads to the maladaptive tendency called ‘narrow virtuosity’.  While one 
might admire child ‘prodigies’, the risk of an otherwise empty or lonely life is great.  About 
his time at Ealing Newman late in his life:  
He devoted to such literary exercises and to such books as came in his way, a good portion 
of his play time; and his school-fellows have left on record that they never, or scarcely 
ever, saw him taking part in any game. (Newman, 1874a, p. 29) 
 
     While he was known to swim, to ride donkeys and to go on boat rides, he was not known 
to be an athletic boy.  He read, wrote riddles and acted in plays.  He was also known to 
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deliver speeches, “Newman in 1814 spoke in a reconstruction of a House of Commons debate 
of 1734, taking the part of Sir William Wyndham” (Ward, 1948, p. 8).  Certainly Newman’s 
talents lay in the intellectual and cultural realms more than they did in the physical or athletic.  
He was encouraged in this as his talents were noticed, but his interests remained broad as can 
be seen in descriptions of his schoolboy activities and indeed throughout his life, writing on 
many subjects and having influence in a variety of domains – religious, educational, cultural 
and even political.  Newman was certainly a gifted man, but ‘narrow virtuosity’ as a 
maladaptation could not, in the researcher’s opinion, be a label given to him.  
  
     Inferiority.  The danger of this stage exists in the inferiority that the child may experience 
(Erikson, 1982).  Kelly (1993) notes that Thomas Gornall, co-editor of six volumes of 
Newman’s Letters and Diaries, suggests that Newman’s statements concerning his failure in 
the baccalaureate examinations and his tutorial quarrel with Hawkins cannot be taken simply 
at their face value.  Gornall suggests that Newman’s fervour “had a tendency to melt 
objective fact into what he thought it ought to be” (Gornall, 1979, p. 209) and that on these 
and other occasions Newman “became the victim of an obsessive self-protectiveness” 
(Gornall, 1978, p. 66).  
     Newman’s meticulousness might indicate a fear of producing inferior work.  Newman 
describes the labour of drafting and editing in a letter he wrote in 1838 in which he describes 
his process of preparing his Lectures on Justification for publication: 
I write – I write again – I write a third time, in the course of six months – then I take the 
third – I literally fill the paper with corrections, so that another person could not read it – I 
then write it out fair for the printer – I put it by – I take it up – I begin to correct again – it 
will not do – alterations multiply – pages are re-written – little lines sneak in and crawl 
about – the whole page is disfigured – I write again.  I cannot count how many times this 
process goes on. (Newman, 1838, para. 4) 
 
     Of course what Newman considered one of the greatest ‘failures’ in his life was his not 
achieving honours in the baccalaureate examinations at Trinity.  The researcher presented an 
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extract from Newman’s letter to his father in the section above which discussed ‘shame and 
doubt’, but it also expresses a sense of inferiority which his mother appears to have noted and 
to which she felt compelled to respond.  She replied to this writing:  
Your Father and I write in the warmest affection to you, and beg you not to think we are 
disappointed or vexed at the contents of your letter.  We are more than satisfied with your 
laudable endeavours; and, as I have said to you before in anticipation of what has 
occurred, you must wait patiently and cheerfully the time appointed for…your merit; and 
your very failure will increase the interest they feel for you. (Newman, Jemima, 1820, 
December 2) 
 
     Newman’s mother had written to him on the occasion of his 20th birthday a letter which 
was full of praise for him and his achievements.  This almost seems to have distressed 
Newman to which he responded the next day, saying: 
Thank you for your very kind letter. When I turn to look at myself, I feel quite ashamed of 
the praise it contains, so numerous and so great are the deficiencies which even I can 
see… When I thought of the years that are gone, and the unknown expanse which lies 
before me, I felt much affected, and quite shed tears to think I could no longer call myself 
a boy. Not that I am sorry so great a part of life is gone,—would that all were over!— but I 
seem now more left to myself, and, when I reflect upon my own weakness, I have cause to 
shudder . . . What time I have left, I am glad, and am indeed obliged, to devote to my 
attempt at Oriel,— wishing to prepare for that which will not admit of preparation. 
(Newman, 1822, March 6, para. 1) 
 
     His mother seemed to discern in these lines a lack of self-confidence.  She wrote in 
response to him saying:  
To show you I do not think you too old for a Mother’s correction and advice, I shall not 
hesitate to tell you I see one great fault in your character, which alarms me very much, as I 
observe it increases upon you seriously; and, as all virtues may degenerate into vices, it is 
every one’s duty to have a strict guard over themselves to avoid extremes. Your fault is 
want of self confidence, and a dissatisfaction with yourself, that you cannot exceed the 
bounds of human nature. Else, why should you, who at least equal in talents, prudence, 
and acquirements most young men of your age, allow yourself to be so desponding as to 
think you need ‘shudder at your own weakness. (Newman, Jemima, 1822, March 11, para. 
2) 
 
     Inertia.  Erikson (1963a) suggests that experiencing too much inferiority will open the 
child to developing the malignancy called ‘inertia’ – this one sees manifest in a child who did 
not develop social skills and may, in later life, avoid social interaction (Erikson, 1963a).  One 
could also observe ‘inferiority complexes’ that are described by Adler (1929).  Newman 
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expressed some ideas of inferiority, but, despite his avoiding ‘frivolous’ personal interactions 
as much as possible, his prolific writing, his involvement in many different activities and 
projects is not typical of someone who has developed the malignancy of inertia.  
  
     Competence.  A successful navigation of this stage sees a balance between industry and 
inferiority emerge, that is, a healthy sense of industry and competence with a realistic sense 
of one’s own limitations and inferiority, bringing about the ego strength or virtue which 
Erikson (1963a) called ‘competency’.  Erikson (1963a) notes the importance of this stage 
saying that: 
…this is socially a most decisive stage: since industry involves doing things beside and 
with others, a first sense of division of labour and of differential opportunity, that is, a 
sense of the technological ethos of a culture, develops at this time. (p. 260) 
 
     Newman’s sense of competence, which given his general success at school and at 
university was previously strong, was shattered after his failure to achieve honours in his 
baccalaureate examinations in 1820.  When he decided to apply for the Oriel Fellowship, he 
expressed an ambivalence toward it that might have been some type of show for others, as he 
wrote of himself at the time of his election:  
As to Mr. Newman, he ever felt this twelfth of April, 1822, to be the turning point of his 
life, and of all days most memorable.  It raised him from obscurity and need, to 
competence and repudiation.  He never wished anything better or higher than, in the words 
of the epitaph, ‘to live and die a Fellow of Oriel’. (Newman, 1874a, p. 63) 
 
     However, the time leading up to this was fraught for Newman with doubts and conflicts as 
illustrated in the following extracts from his journal in 1822:  
Febry [sic] 5 Tuesday 
     Today I called on the Provost of Oriel, and asked his permission to stand at the ensuing 
election.  I cannot help thinking I shall on time or another get a fellowship there, most 
probably next year.  I am glad I am going to stand now, but have very little chance of 
succeeding.  I hear there are some very clever men going to stand… 
March 7  Tuesday 
     I have called on Tyler of Oriel today, to signify my intention.  I do not know how it 
happens – but I certainly feel very confident with respect to Oriel, and seem to myself to 
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have a great chance of success.  God keep me from setting my heart upon it, and feeling 
any disappointment, if I fail… 
March 18 Monday 
     …I fear I am treasuring up for myself great disappointment, for I think I have a great 
chance of succeeding... every day made my hopes fainter, so now they seem to swell and 
ripen, as the time approaches. 
March 23  Saturday 
     Yesterday and today I find I cannot write Latin at all.  See, God can take away the fruit 
of my labour at a stroke.  Surely I have been setting my heart on success. 
March 30  Saturday 
     I have felt very little sanguine this last week about Oriel.  I think most certainly I shall 
fail, and therefore have cause to look forward for some great trials this next year… 
(Newman, 1855, pp. 182-186) 
 
     His journal continues in this vein for the month surrounding the successful election as a 
Fellow of Oriel on 12 April 1822 displaying great doubts and nervousness mingled with a 
sense of the real and probable possibility of his election (Tristram, 1956).  Many other 
experiences in his life – including the difficulties in founding the Catholic University in 
Ireland and troubles with the London Oratory – see Newman placing questions over his 
competence, but, the researcher suggests that in these moments this is more about him 
questioning an existing sense of competence which is well founded in childhood from a 
successful navigation of this developmental stage.   
 
Identity versus Role Confusion 
     Erikson (1963a, p. 261) suggests that “with the establishment of a good initial relationship 
to the world of skills and tools, and with the advent of puberty, childhood proper comes to an 
end”.  Now adolescents experience the conflict between forming their own identity and 
experiencing role confusion.  A healthy resolution of this conflict leads to the ego strength of 
‘reliability’.  During this fifth stage of psychosocial development, beginning with puberty and 
ending around 18 or 20 years old, the task facing the individual includes achieving ‘ego 
identity’ and avoiding role confusion.  ‘Ego identity’ refers to a person’s knowledge of 
themselves and how they relate to and function within society.  This requires that the 
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individual has learned about their life – something which happens not exclusively through 
childhood identifications - and moulded this knowledge into a unified self-image which is 
coherent and meaningful (Erikson, 1963a).   
     When fortunes changed for the Newman family in 1816 and Newman’s father was left 
without a job and source of livelihood amid the inflation following the Napoleonic Wars, 
having then to begin work in a brewery, Newman experienced what he always regarded as 
the turning-point of his life.  Dr. Nicholas was kind to John Henry, aware of the family’s 
troubles.  Having remained at school over the summer, he fell ill in August – the first of three 
illnesses in his life which were accompanied by some spiritual experience.  Some authors 
have suggested that this illness in 1816 was a result of anxiety that young Newman felt as a 
result of his worry over his father’s financial difficulties and the humiliation experienced by 
his family due to their sliding fortunes.  Newman became unwell and possibly depressed and 
solitary (Cornwell, 2010; Ker, 1988).  
     Walter Mayers, Newman’s classics teacher became a type of spiritual guide to Newman 
and lent him books from the English Calvinist tradition (Ker, 1988).  Cornwell (2010) 
portrays this more as a lonely, anxious and therefore receptive boy becoming a target of the 
religious enthusiasm of Mayers.  Nevertheless, at the age of 15 years old, from works of the 
school of Calvin, Newman began to gain definite dogmatic ideas.   Newman converted to this 
tradition which he called ‘dogmatic Christianity’.  This conversion was a significant factor in 
young Newman’s identity formation.  His faith – his Christianity – became fundamental to 
who he was and remained so for the rest of his life.  His faith was his motivation, his purpose, 
his ethical code, his life blood and his bread and butter (Gilley, 1990; Ker, 1988). 
 
     Identity.  “The sense of ego identity, then, is the accrued confidence that the inner 
sameness and continuity prepared in the past are matched by the sameness and continuity of 
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one’s meaning for others, as evidenced in the tangible promise of a ‘career’” (Erikson, 1963a, 
p. 262).  
     The idea of ‘belonging’ to a group was important to Newman.  His brother, Francis, 
recalls from his school days that John Henry had a leadership role and formed a group around 
him called The Spy (involved with the publishing of periodicals Spy and Anti-Spy) which 
involved initiation, degrees in the ‘Order’, meetings and a degree of secrecy (Ward, 1948). 
      Newman’s identity included a keen awareness of his skills and virtues, but also of his 
weaknesses and doubts which he seemed to embrace with equal candour at a young age, 
writing to Rev. Walter Mayers in 1816 at the age of 15:  
I have too much sense of my own weakness to answer for myself.  The beginnings of sin 
are small – and is it not better, say, to be too cautious than to be negligent?  Besides, I 
know myself in some things better than you do; I have hidden faults, and, if you knew 
them, so serious a protest would not seem to you strange. (Newman, 1872, p. 153) 
 
     At a later stage (in 1823), Newman (1872), recalled that at the age of 14 (in 1815) he 
thought that he “should like to be virtuous but not religious”: he wrote in his journal that 
“there was something in the latter idea I did not like” (p. 169).   
     Erikson (1963a) suggests that rites of passage, certain accomplishments and rituals that 
help to distinguish the adult from the child, also in one way or another highlight for the 
developing individual the distinction between the powerless, but irresponsible, time of 
childhood and the powerful and responsible time of adulthood.  Newman’s conversion to the 
tradition which he called ‘dogmatic Christianity’ described above saw a particular direction 
begin for the most important part of his identity formation, namely his Christianity.   
     It is not that he was not raised a Christian by his moderate Anglican parents, but it was at 
Ealing that this fervency began.  This was not a single moment as typical of Evangelical 
conversions, but rather a process which he describes as taking several months, from August 
to December 1816 and which affected him emotionally in a profound way, but also brought 
for him an intellectual clarity (though predominantly influenced by the Calvinist tradition and 
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also perhaps not yet fully mature) as he would later describe (Gilley, 1990; Ker, 1988).  
Newman (1854/1959) wrote in his Apologia: 
I received it at once, believed that the inward conversion of which I was 
conscious…would last into the next life, and that I was elected into eternal glory.  I have 
no consciousness that this belief had any tendency whatever to lead me to be careless 
about pleasing God.  I retained it till the age of twenty-one when it gradually faded away; 
but I believe that it had some influence on my opinions, in the direction of those childish 
imaginations which I have already mentioned, viz. in isolating me from the objects which 
surrounded me, in confirming me in my mistrust of the reality of material phenomena, and 
making me rest in the thought of two and two only supreme and luminously self-evident 
beings, myself and my Creator; - for while I considered myself predestined to salvation, I 
thought others simply passed over, not predestined to eternal death.  I thought of the mercy 
to myself. (p. 98) 
 
     Influences on Newman included the writings of Thomas Scott to whom, Newman wrote in 
his Apologia, he owed his soul.  In Scott’s (1814) book, The Force of Truth, Newman read 
about Scott’s journey in quest of religious truth from Unitarianism to belief in the Trinity and 
was attracted to Scott’s independence of mind and search for the truth.  Scott’s sayings were 
constantly on Newman’s lips for years, such as “holiness rather than peace”, and “growth is 
the only evidence of life” (Newman, 1854/1959).  Law’s (1729) Serious Call to a Devout and 
a Holy Life had an ascetic influence on Newman - he was born to be a missionary and 
thought it was God’s will that he should lead a single life.  Newman was also enamoured of 
quotations from the Fathers of the Church given in Milner’s (1794) History of the Church of 
Christ, and simultaneously reading Newton’s (1754) Dissertation on the Prophecies.   
     This vast reading particularly indicates the intellectualism which would be characteristic 
of his life and perhaps it could be argued that it is for his intellectual contribution particularly 
to theology and the Church at large that he is remembered and regarded.  Newman, it could 
be said, read himself into conversion and it would be further reading that would then see him 
feel bound to become a Catholic.  His identity as a scholar, in some way, results in his 
identity as a Christian, a pastor, a Catholic and an Oratorian.  
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     When his father became frustrated with Newman’s musings on the Church and the path of 
his future, this external ‘force’ nudged Newman to making a definitive decision about this.  
He wrote in his journal on 11 January 1822 at the age of 21, “my Father this morning said I 
ought to make up my mind what I was to be… So I chose; and determined on the Church.  
Thank God, this is what I have prayed for” (Newman, 1855, p. 180). 
     Fanaticism.  There is a risk when a person is so involved in a particular role in a particular 
society or begins to over-identify with a particular group or subculture that the maladaptive 
tendency which Erikson (1963a) calls ‘fanaticism’ may emerge.  This sees one’s over-
identification not allowing room for growth, change or tolerance.   
     Some indication of fanaticism could be read into Newman’s words about his conflict at 
Oriel regarding the role of the tutor and how he experienced the tension between his role as a 
pastor and that of an academic ‘guide’.  He certainly identifies most particularly with his role 
as a pastor, flowing from his choice for ordination and the vows that he made at that time.  
The opposition to a pastoral role which he experienced from without conflicted with the 
entrenched identity of a pastor and he reflects in his Autobiographical Writings on the strong 
language he used to describe this conflict in his earlier journals: 
He [Newman] says that he is ‘enrolled’ in a sacred warfare, and that he would not 
exchange it for any other employment; that he is a ‘prisoner’ in an Oxford ‘cell’, 
according to the ‘High dispose’ of Him ‘who binds on each his part’ – that he is like the 
snapdragon on the college walls, and that such a habitat was so high a lot that well might 
he ‘in college cloister live and die’. (Newman, 1874a, p. 88) 
 
     However, particularly with respect to his teenage conversion, he was very wary of 
excessive enthusiasm, describing his conversion more as a “returning to, a renewing of, 
principles, under the power of the Holy Spirit, which I had already felt, and in measure acted 
on, when young” (Newman, 1874a, p. 80).  Conn (2010) notes that Newman had a keen sense 
that while the experience of his conversion was profound and life changing, it was still 
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incomplete, or at least that the fullness of its meaning would still emerge – him having much 
to learn and potential to grow.   
   
     Role confusion.  Without clear guides, role models, rites of passage and the like described 
above, a sense of role confusion, or uncertainty regarding one’s place in society and the 
world, can dominate the adolescent experience and result in an ‘identity crisis’.   In 1816, 
Newman wrote:  
Although it is far from pleasant to give my reasons, inasmuch as I shall appear to set 
myself up, and to be condemning recreations and those who indulge in them, yet, when I 
am urged to give them, I hope I shall never be ashamed of them, presenting my scruples 
with humility and a due obedience to my parents, open to conviction, and ready to obey in 
a matter so dubious as this is, and to act against my own (judgment), if they command, 
thus satisfying at once my own conscience and them… (Newman, 1872, p. 153) 
 
     During his early days at Oxford Newman was self-conscious.  Cornwell (2010, p, 27) 
quotes him as saying, “Whenever I go out I am stared at; and the other day there was a party 
of people laughing at my dress”.   He also complained to his father, writing:  
I am not noticed at all, except by being silently stared at.  I am glad they do not wish to be 
acquainted with me, not because I wish to appear apart from them and ill-natured, but 
because I really do not think I should gain the least advantage from their company. 
(Newman, 1817, para. 3) 
 
     When finding himself the victim of bullying as an undergraduate (or of a practical joke of 
some description) he records his feelings more in the vein of what is and is not ‘gentlemanly’ 
behaviour, rather than a particular expression of shame or isolation.  He writes: 
Is it gentlemanly conduct to rush into my room, and to strut up to the further end of it, and 
ask me in a laughing tone how I do; and then, after my remaining some time in silent 
wonder, to run and bolt the door, and say they are hiding from some one? 
Then, to tell me they have come to invite me to wine, and, when I answer in the negative, 
to ask me why, pressing and pressing me to come, and asking me in a gay manner if I do 
not mean to take a first class, telling me I read too much, and overdo it, and then to turn 
from me suddenly and to hollow out ‘Let him alone, come along’, and to throw open the 
door? 
     I said such conduct was not the conduct of gentlemen – and ordered them to leave the 
room.  One then said he would knock me down, if I were not too contemptible a fellow.  
(He was 6 feet 3 or 4 inches high, and stout in proportion…). (Newman, 1872, p. 27) 
   
166 
 
     Repudiation.  The lack of identity has the potential of resulting in what Erikson (1963a) 
refers to as the malignant tendency of ‘repudiation’.  These adolescents ‘repudiate’ their 
membership in the world of adults and their need for an identity of their own.  Some 
adolescents allow themselves to ‘fuse’ with a group, perhaps most likely a group that can 
provide the details of an identity, such as religious cults, gangs, sects, groups founded on 
hatred, and so on.  Becoming involved in destructive activities, drugs or alcohol, or 
withdrawing into psychotic fantasies would not be uncommon.  It is easier to be ‘bad’ or 
‘nobody’ than not to know oneself (Boeree, 2006; Erikson, 1963a). 
     It is interesting to note Newman’s recording of his father’s words in January 1822 
regarding his concerns about young Newman’s musings and the path he was following after a 
church service.  He appears to have been concerned with a rapid solidifying of opinions and 
encourages Newman.  We can consider what Mr. Newman Senior might have seen in his son 
that concerned him:  
I fear you are becoming &c… [sic] Take care.  It is very proper to quote Scripture, but you 
poured out texts in such quantities.  Have a guard.  You are encouraging a nervousness 
and morbid sensibility, and irritability, which may be very serious.  I know what it is 
myself, perfectly well.  I know it is a disease of mind.  Religion, when carried too far, 
induces a softness of mind.  You must exert yourself and do everything you can.  Depend 
upon it, no one’s principles can be established at twenty.  Your opinions in two or three 
years will certainly, certainly change.  I have seen many instances of the same kind.  Take 
care, I repeat.  You are on dangerous ground.  The temper you are encouraging may lead 
to something alarming.  Weak minds are carried into superstition, and strong ones into 
infidelity.  Do not commit yourself.  Do nothing ultra.  Many men say and do things, when 
young, which they would fain retract when older, but for shame they cannot.  I know you 
write for the Christian Observer…That letter was more like the composition of an old 
man, than of a youth just entering life with energy and aspirations. (As cited in Newman, 
1855, p. 179) 
 
     Newman’s ideas did change significantly over time as did his sense of identity.  Many 
things which he might have used to define himself as a teenager, such as his evangelical, 
Calvinist and dogmatic Christianity, were things which over time he outgrew and from which 
he moved away.  His identity as a churchman, an academic and a priest, were things which he 
explored in terms of meaning for himself rather than accepting a definition of another.  He 
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placed importance on the discovery of meaning and the search for understanding rather than 
on simply accepting the opinions of others at face value.  Examples of this are his exposition 
on the doctrine of papal infallibility in relation to personal conscience (Newman, 1875) and 
also his desire to raise up and to see an educated laity (Newman, 1852/1927). 
  
     Fidelity.  Negotiating this stage successfully sees an individual equipped with the virtue 
Erikson (1963a) called ‘fidelity’.  Fidelity, or loyalty, is the ability to live by society’s 
standards despite their imperfections and incompleteness and inconsistencies.  As has been 
discussed above, a significant point in Newman’s life that illustrates the manner in which he 
resolved the crisis of identity versus role confusion is his time at Oriel College.  It has been 
discussed in terms of fanaticism, but the virtue of ‘fidelity’ is not at all absent from his 
reflections regarding this period, including the following: 
He had as deep a sense of the solemnity of the ordination vow as another could have, but 
he thought there were various modes of fulfilling it, and that the tutorial office was simply 
one of them…When then, as time went on, the direct duties of a college exerted a more 
urgent claim upon him, and he became Tutor, it must be understood that, in his view, the 
tutorial office was but another way, though not so heroic a way as a mission to idolaters, 
of carrying out his vow.  To have considered that office to be merely secular, and yet to 
have engaged in it, would have been the greatest of inconsistencies… And, when it was 
decided that he was to be one of the Public Tutors, and he was about to enter upon the 
duties of his new office, he says in his Journal, “May I engage in them, remembering that I 
am a minister of Christ, and have a commission to preach the Gospel, remembering the 
worth of souls, and that I shall have to answer for the opportunities given me of benefitting 
those who are under my care”. (Newman, 1874a, p. 87-88) 
 
     Newman displays great fidelity in his life.  He was determined in his fidelity to celibacy.  
His loyalty to his friends is great as illustrated in so many of his letters.  It is, however, his 
fidelity to God that is most striking.  In a sermon preached in 1836 on the Early Years of 
David, Newman praises David for his fidelity to God and to the trust committed to him 
(Newman, 1836).  While this is not referring to Newman himself, it illustrates what Newman 
admires or values in others and what he wanted to encourage in others.  It is also not 
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unreasonable to state that it is also descriptive of Newman’s own self and his attitude toward 
his faith and toward conscience.  
 
Intimacy versus Isolation 
     During the young adulthood of the individual, the conflict of intimacy versus isolation 
exists, a healthy resolution of which leads to the ego strength of ‘love’.  This sixth stage, 
which lasts from approximately 18 to about 30 years old (given as almost arbitrary ages, 
since the stages in adulthood would differ dramatically from among individuals) presents the 
task of achieving some degree of intimacy, as opposed to remaining in isolation.  To be 
involved in intimate relationships, an individual must be trusting, autonomous, exhibit 
initiative and industry and be sure of himself and exhibit maturity (Erikson, 1974a).  A ‘fear 
of commitment’ which some young adults display (overtly or more subtly) could be seen as 
an example of immaturity in this stage.   
     Newman arrived at Trinity College, Oxford at the age of 16 years (June 1817), having 
matriculated at the College on 14 December the previous year.  This began an association 
with the University that would last close to thirty years.  At first he felt alone, but soon made 
friends with John William Bowden and for their years at Trinity, the two were inseparable.  
Newman moved from Trinity to Oriel College after receiving his bachelor’s degree in 1820, 
becoming a fellow in 1822 and a tutor in 1826 (Ker, 1988).   
     Two years later, Edward Hawkins became the new provost of Oriel.  The two men held 
different views about the responsibilities of a college tutor.  Newman believed that the tutor 
carried pastoral duties, while Hawkins maintained that the tutor-student relationship should 
be strictly academic.  When Newman objected to this view, Hawkins cut off his supply of 
new students, leaving him little choice but to resign his post, which he did in 1832 (Nockles, 
2007).  Shortly before he left the tutorship at Oriel College, Newman said that his wish was 
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to have no other prosperity than that of Socrates: that of an unwritten memory living on in the 
minds of pupils formed in his school and heirs to his thought (Newman, 1830, July 20). 
     Therefore, for much of his Oxford career Newman was not a teacher, but a pastor, the 
vicar of St. Mary’s (1828–43).  His time passed in parish work, helped by his mother and 
sisters, but his greatest influence came through preaching and writing (Nockles, 2007).  
Throughout this time and, indeed, throughout Newman’s life, he fostered many close 
friendships that absorbed him intellectually and nurtured him emotionally.  His commitment 
to a celibate life (one which he made at a young age) remained constant with minimal 
wavering by his own admission throughout his life – a choice based on an inclination rather 
than merely on obedience (Short, 2011) 
 
     Intimacy.  Erikson (1978) highlighted the importance of an individual’s identity to be 
firmly established before sharing that with another person.  The young adult relationship 
should be a matter of two independent egos creating something larger than themselves, rather 
than individuals defining their identity as being another’s partner.  It is important to note that 
not only romantic relationships are affected during this stage. 
     The notion of living a single life was something which existed for Newman from the age 
of fifteen – from the time of his first conversion at Ealing School.  In his Apologia he wrote:  
I am obliged to mention, though I do it with great reluctance, another deep imagination, 
which at this time, the autumn of 1816, took possession of me, - there can be no mistake 
about the fact; viz. that it would be the will of God that I should lead a single life.  This 
anticipation, which has held its ground almost continuously ever since, - with the break of 
a month now and a month then, up to 1829, and, after that date, without any break at all, - 
was more or less connected in my mind with the notion, that my calling in life would 
require such a sacrifice as celibacy involved; as, for instance, missionary work among the 
heathen, to which I had a great drawing for some years.  It also strengthened my feeling of 
separation from the visible world, of which I have spoken above. (Newman, 1854/1959, p. 
100) 
 
     The nature of the celibate life depends on the individual.  Cornwell, (2010) notes that 
Newman regarded himself as celibate by inclination, but also professed a cognitive rationale 
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for the celibacy he preferred.  He felt personally called to such a life and he enjoyed the 
solitude and the freedom for himself.  In 1840 he wrote: 
All my habits for years, my tendencies, are towards celibacy.  I could not take that interest 
in this world which marriage requires.  I am too disgusted with this world – And, above 
all, call it what one will, I have a repugnance to a clergyman’s marrying.  I’d not say it is 
not lawful – I cannot deny the right – but, whether prejudice or not, it shocks me. 
(Newman, 1874b, p. 64) 
 
     Newman saw the need for close friendships that were supportive, however, the level of 
intimacy was perhaps an area which made him pause to consider what was appropriate.  For 
example, his friendship with Pusey led him to wonder what level of influence he should allow 
himself to offer to this friend.  He wrote in his journal in 1822:  
That Pusey is Thine, O Lord, how can I doubt?  His deep views of the Pastoral Office, his 
high ideas of the spiritual rest of the Sabbath, his devotional spirit, his love of the 
Scriptures, his firmness and zeal, all testify the operation of the Holy Ghost… Yet I fear 
he is prejudiced against Thy children.  Let me never be eager to convert him to a party or 
to a form of opinion.  Increase my humility, patience, charity, meekness, gentleness.  
Merciful God, lead us both on in the way of Thy commandments.  What am I that I should 
be so blest in my near associates? (Newman, 1855, p. 191) 
 
     This extract was prior to Newman’s final and definitive decision for celibacy, about which 
he still expressed musings, although certainly they were the exception.  For example, after the 
death of his father in 1824, Newman wrote in his journal:  
Performed the last sad duties to my dear Father.  When I die, shall I be followed to the 
grave by my children?  My Mother said the other day she hoped to live to see me married, 
but I think I shall either die within a College walls, or a Missionary in a foreign land – no 
matter where, so that I die in Christ. (Newman, 1855, p. 203) 
 
     Other than the loss of his father, mother and sister, one of the most profound moments of 
grief as a young adult was the death of his close friend, Hurrell Froude in 1836.  Froude had a 
profound effect on Newman’s spiritual and emotional life. Newman respected and admired 
him greatly.  Through Froude, Newman’s resolve with regard to celibacy was strengthened 
and he was also challenged on many of the harsher opinions he fostered regarding the Roman 
Catholic Church, such as the pope as Anti-Christ.  When Froude died on 28 Feburary 1836, at 
the age of 33, Newman wrote to his undergraduate friend, Bowden, saying: 
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He has been so very dear to me, that it is an effort to me to reflect on my own thoughts 
about him.  I can never have a greater loss, looking on for the whole of life – for he was to 
me, and he was likely to be ever, in the same degree of continual familiarity which I 
enjoyed with yourself in our Undergraduate days. (Newman, 1836, March 2, para. 1) 
 
     The idea of ‘particular friendships’ – a term often used in single-sex contexts such as 
English public schools – is an interesting consideration.  Faber wrote to Newman at one point 
regarding what he perceived to be a particular friendship growing between members of his 
Wilfridian community and all but accused Newman of scandalising the young community 
with his friendship with Ambrose St John.  Newman’s response to this exists in a letter to 
Faber which reads:  
As to particular friendships, I have much wished a definition of what is meant.  St James 
and St John had a sort of particular friendship among the Apostles – so must brothers in a 
Congregation ever – i.e. there must be feelings between them which are not between 
others. 26  The point, I conceive, is that they should not show it, - should not act upon it.  
The only way of hindering the fact, is for them to be in separate Congregations…Again 
what is more striking, think of our Lord’s love for St John… To me now the hopeless 
thing is this, that when the idea has once got into people’s minds, it cannot get out; for if 
from circumstances I have been brought closer to F. Ambrose than to others, let me hide 
the fact as I will, I can do nothing to undo it, unless I actually did cease to love him as well 
as I do. (Newman, 1849, February 7, para. 3) 
  
     Promiscuity.  Erikson (1978) calls the maladaptation of this stage of development 
‘promiscuity’, referring particularly to the tendency to become intimate too freely, too easily, 
and without any depth of connection to one’s partner.  Newman’s friendships display great 
depth and genuine intimacy.  He was not one to engage in superficial interaction and his 
motto as a cardinal read, ‘cor ad cor loquitur’ (heart speaks unto heart), reminiscent of the 
personal influence he exercised with and interest he took in his students at Oriel College and 
which he saw as a necessary part of the formation of young hearts and minds.  He desired 
deep friendships and wrote toward the end of his life, after seeing many dear friends die: 
There is some thing [sic] awful in the silent resistless sweep of time – and, as years go on, 
and friends are taken away, one draws the thought of those who remain about one, as in 
cold weather one buttons up great coats and capes for protection. (Newman, 1860, January 
13, para. 3) 
                                                     
26 ‘Congregation’ refers to the Congregation of the Oratory of St. Philip Neri.  
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     He had also written similarly many years previously about a friend who had failed to keep 
in touch after his conversion saying “friendships are not put on, put off, put on again, like a 
glove” (Newman, 1865, December 16, para. 2).  This, the researcher suggests, illustrates the 
importance Newman placed on friendships and his desire for ‘heart to speak to heart’ as 
opposed to a ‘promiscuity’ of interaction.  
  
     Isolation.  Persons with a high sense of isolation might display characteristic behaviours 
such as being intolerant, unwilling to trust, hesitant to form relationships, and having 
difficulty in committing to relationships that demand sacrifice and compromise (Hamachek, 
1990).  Newman describes an intriguing experience of isolation which remains difficult to 
comprehend since it could be understood simultaneously to imply a deep sense of intimacy 
with God.  This is when, reflecting on his conversion at Ealing School, he says: 
I received [the doctrine of final perseverance] at once, and believed that the inward 
conversion of which I was conscious…would last into the next life, and that I was elected 
to eternal glory…I believe it had some influence on my religious opinions….viz. in 
isolating me from the objects which surrounded me, in confirming me in my mistrust of 
the reality of material phenomena, and making me rest in the thought of two and two only 
absolute and luminously self-evident beings, myself and my Creator…I only thought of 
the mercy to myself. (Newman, 1854/1959, p. 98) 
 
     During his retreat prior to ordination as a Catholic priest in 1847, Newman (1847) writes:  
In a variety of ways I have fallen away from hope.  In the Church of England I had many 
detractors; a mass of calumny was hurled at me; my services towards that Church were 
misrepresented by almost everyone in authority in it.  I became an exile in a solitude, 
where I spent some years with certain of my friends, but not even in that retreat was I safe 
from those who pursued me with their curiosity.  I believe and hope that I did not on that 
account give way to anger, indignation, or the like, for in that respect I am not especially 
sensitive, but I was oppressed and lost hope…Then on becoming a Catholic I lost not a 
few of my friends, and that at a time when by death I had lost others most dear to me. (p. 
247) 
 
     Newman’s love for solitude, despite having many particularly close friendships has been 
noted by many authors (Gilley, 1990; Ker, 1988).  Newman found at Oxford and, indeed 
throughout his life, many ‘absorbing’ friendships which stimulated him intellectually and in 
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which he found emotional connection.  Nonetheless, he valued solitude highly.  The Provost 
of Oriel suggested that the phrase attributed to Cicero, ‘never less alone than when alone’ 
could apply to Newman (Cornwell, 2010).  
     To his sister, Harriet, he wrote in 1836: 
I am not more lonely than I have been a long while.  God intends me to be lonely.  He has 
so framed my mind that I am in a great measure beyond the sympathies of other people, 
and thrown upon Himself… (As cited in Ker, 1988, p. 132) 
 
     This illustrates some of Newman’s understanding of his celibate life – he was not under 
the illusion that celibacy miraculously enables a person to avoid loneliness, but rather that the 
loneliness which arose was part of the experience of a journey with God and with this came 
many fruits. The ‘pain’ of loneliness that Newman experienced seemed to revolve around 
rejection by or loss of those he loved.  He expresses loneliness regarding the death of his 
family and friends and his experience when rejected by past friends and even his brother 
Oratorians (Ker, 1988).  
     With Newman’s great commitment to his work and pastoral activity in whatever 
environment he found himself his role in these situations was usually quite particular – tutor, 
pastor and provost for example. The risk was, therefore, that he would experience a great deal 
of interpersonal interaction that could not be considered superficial – dealing pastorally with 
people seldom can be – but could be unilinear.  In this type of interaction, there is a risk of 
becoming isolated in the midst of excessive interpersonal activity with one’s own needs not 
being met.  Newman’s poor health and periodic exhaustion might indicate this was a danger 
to which he occasionally succumbed, particularly in 1827 when he suffered a type of 
‘nervous breakdown’ is described by Ker (1988).  It is evident, however, that Newman did 
have close friends with who he would share his problems, doubts, concerns and difficulties 
(particularly while at Oxford).  This isolation that he might have experienced in his work and 
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pastoral activity would most likely have been balanced by this interaction with his peers and 
those he trusted.  
     Exclusivity.  The potential malignancy for thus stage is what Erikson (1978) terms 
‘exclusion’ which refers to the tendency to isolate oneself from love, friendship, and 
community, and to develop a certain hatefulness in compensation for one’s loneliness.  There 
is no evidence that Newman developed this malignancy since he sought out friendships that 
were absorbing and meaningful despite his comfort and preference for solitude.  Friendships 
were a significant part of his life. 
  
     Love.  If one is able successfully to negotiate this stage, one carries forward the virtue or 
psychosocial strength Erikson (1963a) calls ‘love’.  In the context of this theory, love is 
characterised by a reciprocal trust and cycle of work, reproduction and leisure that promotes 
the satisfactory development of all parties.  This ‘mutuality of devotion’ includes not only the 
love found in romantic relationships, but also the love between friends, extended family 
members, neighbours, colleagues and other members of society (Boeree, 2006; Erikson, 
1963a, 1978).  An exposition on ‘love’ by Newman exists in his sermon on Love of relations 
and friends, preached on 27 December 1831 at Oxford:  
We are to begin with loving our friends about us, and gradually to enlarge the circle of our 
affections, till it reaches all Christians, and then all men…We cannot love those about 
whom we know nothing; except indeed we view them in Christ, as the objects of His 
Atonement, that is, rather in faith than in love.  And love, besides, is a habit, and cannot be 
attained without actual practice, which on so large a scale is impossible…that such men 
have certain benevolent feelings towards the world, - feelings and nothing more; - nothing 
more than unstable feelings, the mere offspring of an indulged imagination, which exist 
only when their minds are wrought upon, and are sure to fail them in the hour of need.  
This is not to love men, it is but to talk about love. (Newman, 1831, p. 259) 
 
     He continues then to describe what love for man should be:  
By trying to love our relations and friends, by submitting to their wishes, though contrary 
to our own, by bearing with their infirmities, by overcoming their occasional waywardness 
by kindness, by dwelling on their excellences, and trying to copy them, thus it is that we 
175 
 
form in our hearts that root of charity, which, though small at first, may, like the mustard 
seed, at last even overshadow the earth. (Newman, 1831, p. 259) 
 
     The love Newman had for his closest friends was deep.  The pain he felt when there was a 
rift was profound.  Ward (1912) records most profoundly Newman’s grief at the death of his 
dearest friend, Ambrose St John, in 1875, noting that in some way his response was one of 
realisation of what intimacy had been experienced by both himself and St John in this 
friendship – and some guilt that he had taken for granted the affection offered him by St John.  
He wrote to Agnes Wilberforce “I have ever thought no bereavement was equal to that of a 
husband’s or a wife’s, but I feel it difficult to believe that any can be greater, or any one’s 
sorrow greater than mine” (Newman, 1875, June 18, para. Postscript para. 1).   
     This experience of bereavement typifies for the researcher the importance of Newman’s 
friendship, this being arguably the greatest in his life.  The last days of St John’s life included 
Newman’s care for him and distress at the impending death of his friend which he seems to 
have denied right up until the news of his passing was confirmed.  In Newman’s last will and 
testament, he instructed that he should be buried in the same grave as St John (Ker, 1988).  
After Edward Caswall’s death in 1878 (who in many respects had taken on the heavy duties 
of St John after his death), Newman wrote:  
Though I want to do many things before I do, it seems unnatural that those who are so 
much younger than I am should be called away and that I should remain.  Three great and 
loyal friends of mine, Frs Joseph Gordon, Ambrose St John and Edward Caswall now lie 
side by side at Rednal, and I put them there.27 (Newman, 1878, January 18, para. 1) 
 
     Newman, throughout his life, had the great ability to make close and intimate friendships.  
From John Bowden at Trinity, Hurrell Froude at Oriel, his Oxford Movement friendships 
including John Keble and Edward Pusey amongst others, through to his long and lasting 
friendships with his fellow Oratorians, particularly Ambrose St John, Newman’s friendships 
                                                     
27 Rednal is the property on which to this day exists the cemetery for the Birmingham Oratory and 
where, until his exhumation in October 2008, Newman’s grave lay as well (Ker, 2010). 
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were the cause of great joy and sometimes pain and grief.  He was able to reflect on these 
friendships and these experiences relating them to his life, his faith, his purpose and his 
relationship with God and the Church (Short, 2011). 
     Also, Newman’s interaction with the ‘female faithful’ is described and recorded at length 
by Sugg (1996) which shows, through their correspondence with Newman, his care and 
friendship for his female family members, many women whose faith he directed, nuns and 
‘nunnish ladies’.  While much of this correspondence shows Newman still in a pastoral role, 
his close relationships evident in his words with his family members (although not all of 
them) were treasured by him and gave him great comfort and consolation particularly in 
times of hardship and loneliness.  Maria Giberne, an old friend of Newman’s family, perhaps 
demands a particular mention.  Their life-long friendship was marked by banter and frankness 
and a genuine regard for each other’s opinions and person.  She painted Newman and St John 
sitting together at the Propaganda College in 1847 – a painting which hangs there still today – 
and was said by family members to even have been in love with Newman.  Cornwell (2010) 
suggests that: 
She was not the only woman attracted to Newman by a combination of romantic and 
religious sentiment.  Newman, however, while responsive in terms of the affectionate 
professions between friends of the time, including his wide circle of women, was always 
guarded, especially when sentimental demands were put upon him by women. (p. 226) 
 
    Nevertheless, to her he was able to express sorrow and pain, notably after the death of St 
John who was also a great friend to Giberne.  He offers his condolences to her in a letter, 
recognising her own pain and grief, but is not afraid to express his great sorrow saying: 
Since his death, I have been reproaching myself for not expressing to him how much I felt 
his love – and I write this lest I should feel the same about you, should it be God’s will 
that I should outlive you. (Newman, 1875, June 4, para. 4) 
 
     Interestingly, Newman was conscious of his ‘passive’ role in most of his important 
friendships.  The above emphases (which were his own) betray something of this, but it was 
not far from his mind it seems since he wrote in his Apologia:  
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It was not I who sought friends, but friends who sought me.  Never man had kinder or 
more indulgent friends than I have had…Speaking of my blessings, I said, “Blessings of 
friends, which to my door unasked, unhoped, have come”. (1854/1959, p. 118) 
 
Generativity versus Stagnation 
     Adults experience a conflict of generativity versus self-obsession and stagnation, a healthy 
resolution of which leads to the ego strength of ‘care’.  The seventh stage suggested by 
Erikson (1963a) is that of middle adulthood which would exist broadly during that period 
during which people are actively involved in raising children, so, for most, between the 
middle twenties and the late fifties.  Here, he suggests, the psychosocial task for the 
individual is to cultivate the proper balance of generativity and stagnation.  
     Newman’s ‘middle adulthood’ saw him as an Anglican priest, tutor at Oriel and Vicar of 
St. Mary’s, involved in and leading the Oxford Movement and later his community at 
Littlemore.  His departure from the Church of England and conversion to Catholicism 
followed, as did his later ordination as a Catholic priest after studies in Rome and then his 
foundation of the Birmingham and London Oratories, the Catholic University in Dublin and 
the Oratory School in Birmingham (Ker, 1988).  
     The influential ‘Oxford Movement’, which aimed to renew the contemporary Anglican 
Church in principles drawn not from Protestantism, but from the ancient Fathers of the 
Church, began with John Keble’s sermon on ‘National Apostasy’ (14 July 1833).  Newman 
became involved in the movement a few months later and became the Movement’s primary 
spokesman, promoting its doctrinal and moral concerns through his editorship of the British 
Critic, his contributions to the Tracts for the Times, and his weekly sermons at St. Mary's 
(Ker, 1988; Strange, 2008).  In 1839, Newman began to lose confidence in the cause.  He 
became convinced that Rome, not Canterbury, was the home of the true Church and he 
expressed his new convictions in ‘Tract 90’ published on February 27, 1841.  Between July 
1841 and September 1843, Newman left the British Critic, moved from Oxford to a semi-
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monastic community at Littlemore, retracted the anti-Catholic statements he had published, 
and resigned his position at St. Mary's (Ker, 1988). 
     On 9 October 1845, Newman was received into the Roman Catholic Church and, after 
undertaking supplementary studies at the Collegio di Propaganda Fidei in Rome, was 
ordained to the Roman Catholic priesthood the next year (Hoegemann, 2007; Ker, 1988).  His 
work with the Church included establishing the Oratory of St. Philip Neri (a community of 
priests) in Edgbaston, Birmingham in 1848 and helping to create the Catholic University of 
Ireland, of which he served as rector from 1854 to 1858, after which he returned to 
Birmingham to the Oratory and amongst other things, spearheaded the establishment of the 
Oratory School (Ker, 1988).  
 
     Generativity.  Generativity can be described as an individual’s concern to establish and 
guide the next generation – an extension of love into the future.  Therefore, this would be a 
less ‘selfish’ stage than the previous which requires reciprocity in the interpersonal dynamic 
of intimacy.  Now, the expectation of a ‘return’ is not overtly present.   “[The] concept 
generativity is meant to include such more popular synonyms as productivity and creativity, 
which, however, cannot replace it” (Erikson, 1963a, p.267).   
     While generativity is most obviously manifested for many in the raising of children, 
Erikson (1963a, 1978) considers teaching, writing, invention, the arts and sciences, social 
activism, and generally contributing to the welfare of future generations to be generativity as 
well.  It includes the leaving of a legacy.  Newman’s legacy exists in his sermons, his poetical 
works, his novels, his spiritual and theological works and also the glimpses into his personal 
life that exist in his extant letters and diaries.  His personal influence is noted by those who 
wrote to him and of him – those who considered themselves his friends, those who were his 
parishioners and spiritual charges, and those who were is students (Lefebvre & Mason, 2007).  
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     Newman’s care for his students is something noted by many authors (Ker, 1988; Gilley, 
1990).  His students, too, wrote about him fondly, including Thomas Mozley (who later 
married Newman’s sister, Harriet) who wrote in a letter in June 1826: 
Newman – my new tutor – has been very attentive and obliging, and has given me 
abundance of good advice.  He has requested me to consider carefully what information 
and instruction I require for my course of reading, and also to determine what books to 
take up, and he will have a little conversation with me before the vacation. (As cited in 
Ford, 2012, p. 67) 
 
     Another account of the esteem in which Newman was held – an indication of people’s 
seeming innate sense that this was a man from whom they could learn, take example, or 
whom they could disciple – come from Wilfrid Ward, an enthusiastic member of Newman’s 
close group, who writes:  
In Oriel Land light-hearted undergraduates would drop their voices and whisper, ‘There’s 
Newman’, as with head thrust forward and gaze fixed as though at some vision seen only 
by himself, with swift, noiseless step he glided by.  Awe fell on them for a moment almost 
as if it had been some apparition that had passed. (Ward, 1912, p. 64) 
 
     Certainly at Oxford, Newman’s sense of ‘passing on’ to future generations was focused on 
his students and his parishioners.  Particularly about his students, he wrote in 1825:  
I have now been engaged in the Oriel Tuition four weeks.  I think the Tutors see too little 
of the men, and that there is not enough of direct religious instruction.  It is my wish to 
consider myself as the minister of Christ.  May I most seriously reflect, that, unless I find 
that opportunities occur of doing spiritual good to those over whom I am placed, it will 
become a grave question, whether I ought to continue in Tuition.28 (Newman, 1855, p. 
209) 
 
     In 1856, in his work The office and work of universities, Newman (1856a) wrote that the 
ideal university is a place: 
…in which the intellect may safely range and speculate, sure to find its equal in some 
antagonist activity, and its judge in the tribunal of truth…where the professor becomes 
eloquent, and a missionary and a preacher of science, displaying it in its most complete 
and most winning form, pouring it forth with the zeal of enthusiasm, and lighting up his 
own love of it in the breasts of his hearers. (p. 24-25)  
 
                                                     
28 He notes also that this illustrates his dispute with Hawkins regarding the nature of tutorships 
(Tristram, 1956). 
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     With regard to his family, too, Newman felt a great desire to care for them, particularly 
after the death of his father in 1824.  He assumed emotional and financial responsibilities for 
his mother and siblings and took on extra students to meet such a burden.  He experiences 
‘parent-like’ frustrations with his brothers, Charles and Francis, which at a younger age he 
seemed to deal with some self-righteousness and a lack of kindness and gentleness, but as he 
grew older, his benevolence increased and his judgmental perspective softened.  
Nevertheless, even 50 years later, Newman would still experience some resentment toward 
his brother, Charles, accusing him of leading a ‘forlorn and aimless life’ (Cornwell, 2010; 
Gilley, 1990; Ker, 1988).  
     Perhaps it is also good to cite an example of the care people felt from Newman – at least 
in some way how they experienced the importance of his presence and contribution to 
themselves and to society, particularly the Catholic society, at large.  In 1866, whilst 
experiencing the opposition to the Oxford mission from many quarters and being slandered 
publically, a group of distinguished representatives of the Catholic faithful (led by the Duke 
of Norfolk’s guardian, Lord Edward Fitzalan Howard) came to his aid and wrote to him 
saying: 
We the undersigned, have been deeply pained at some anonymous attacks which have 
been made upon you…we feel that every blow that touches you inflicts a wound upon the 
Catholic Church in this country.  We hope, therefore, that you will not think it 
presumptuous in us to express our gratitude for all we owe you, and to assure you how 
heartily we appreciate the service which, under God you have been the means of rendering 
to our Holy Religion. (Howard, 1867, as cited in Dessain & Gornall, 1973, p. 139) 
  
     Overextension.  Erikson (1964, 1980) proposes the maladaptive tendency called 
‘overextension’, referring to the tendency to be so generative that the individual has no time 
for themselves, for enjoyment, rest and relaxation. The overextended person contributes 
greatly to society and to future generations, but one might be able to question their 
psychosocial health and functionality.  Having experienced frustration in his work at the 
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Oratory, the problems with the London Oratory, the difficulties in Dublin in establishing the 
Catholic University, Newman, wrote in his journal in January 1860: 
I have now been exerting myself, labouring, toiling, ever since I was a Catholic, not I trust 
ultimately for any person on earth, but for God above, but still with a great desire to please 
those who put me to labour.  After the Supreme Judgment of God, I have desired, though 
in a different order, their praise.  But not only have I not got it, but I have been treated, in 
various ways, only with slight and unkindness.  Because I have not pushed myself 
forward, because I have not dreamed of saying ‘See what I am doing and have done’ – 
because I have not retailed gossip, flattered great people, and sided with this or that party, 
I am nobody… 
     I have seen great wants which had to be supplied among Catholics, especially as 
regards education, and of course those who laboured under those wants, did not know their 
state…or what was the supply of the want, and felt no thankfulness at all, and no 
consideration towards a person who was doing something towards that supply, but rather 
thought him restless, or crotchety, or in some way or other what he should not be. 
(Newman, 1859-1879, p. 251) 
 
     Many authors note Newman’s stringent work ethic.  At times, he worked himself to the 
point of exhaustion and illness – examples of which are found in his letters and diaries where 
he notes his activities and daily schedule.  Newman’s desire to see plans come to fulfilment, 
his sense of competence in his ability to achieve certain outcomes and his fidelity to his 
mission and vocation, saw him display an over-diligence and overextension (Gilley, 1990; 
Ker, 1988). 
  
     Stagnation.  The stagnant person, on the other hand, ceases to be a productive member of 
society. Stagnation is self-absorption, a state of caring for no-one.  Newman appears to 
accuse himself of a type of stagnation.  Writing in his journal in April 1843 at Littlemore 
(five months before resigning the benefice of St. Mary’s) during a retreat with Bowles, 
Bridges, Dalgairns, Lockhart and John Morris, he reflected:  
The thoughts that struck me most were…that I have acted hardly ever for God’s glory, that 
my motive in all my exertions during the last 10 years, has been the pleasure of energizing 
intellectually, as if my talents were given me to play a game with, (and hence I care as 
little about the event as one does about a game); that it is fearful to think how little I have 
used my gifts in God’s service; that I have used them for myself.  Hence the Selflove in 
one shape or another, e.g. vanity, desire of the good opinion of friends, &c. [sic] have been 
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my motive; and that possibly it is the sovereign sin in my heart; and that therefore it will 
be well to make it the subject of the Particular Examen.29 (Newman, 1843, p. 223)  
 
     He accuses himself of something similar during his retreat in 1847 at St Eusebio, prior to 
his ordination as a Catholic priest during which time he wrote:  
In almost everything I like my own way of acting; I do not want to change the place or 
business in which I find myself, to undertake the affairs of others, to walk, to go on a 
journey, to visit others, since I prefer to remain at home.  I am querulous, timid, lazy, 
suspicious; I crawl along the ground; feeble, downcast and despondent. (Newman, 1847, 
p. 246) 
 
     Nevertheless, he is often recorded giving expression to his hope and trust that, despite the 
opposition he had experienced, God would still bless his work and make it fruitful.  An 
example of this type of expression (which is very common in his writings, particularly in his 
journals) is in 1860 when he writes, “O Lord, bless what I write and prosper it – let it do 
much good, let it have much success; but let no praise come to me on that account in my 
lifetime” (Newman, 1859-1879, p. 252). 
     Rejectivity.  The malignant tendency of ‘rejectivity’ involves an imbalance toward 
stagnation and no longer participating in or contributing to society.  The self-obsessed person 
is too concerned with his own life to become a productive and generative member of society 
(Erikson, 1963a, 1978; Welchman, 2000).   
     After Newman returned from Dublin, frustrated by the experience of being hindered at 
every turn by authorities and bishops, having prior to this endured the Achilli Trial, and also 
the ongoing conflicts with the London Oratory and more recently issues surrounding his 
editorship of the Rambler Newman appears, in the five years following his resignation as 
editor, to have suffered from a form of depression, marked by insomnia and dark moods.  He 
                                                     
29 The daily ‘examen’ is a technique in the Ignatian Spirituality tradition of prayerful reflection on the 
events of a day for the purposes of discerning God’s will in one’s life and for considering areas of 
weakness that need work in one’s life (Hamm, 2013). 
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notes in his journals the cause of his not writing from 1859 to 1864 being a host of ‘irritations 
and frustrations’.   
     Cornwell (2010, p. 147) notes that in his journal Newman wrote “old men are in soul as 
stiff, as lean, as bloodless as their bodies, except so far as grace penetrates and softens them.  
And it requires a flooding of grace to do this”.  Cornwell (2010, p. 147) also notes Newman’s 
description of himself as “a grey grasshopper or evaporating mist of the morning”, feeling 
abandoned and helpless.  In 1878, he wrote of his sentiments of the time when he turned 60: 
I, when I was 60, was seized with an all overishness [sic], which I could not analyse.  I 
could not sleep – I could do nothing.  This was my condition for several years and for a 
time I thought any thing [sic] might happen.  My spirits were unaccountably low. 
(Newman, 1878, November 14, para. 2) 
  
     Care.  The successful resolution of the developmental crisis of this stage results in the 
psychosocial virtue of ‘care’, described by Erikson (1964, p. 131) as “man’s love for his 
works and ideas as well as his children”.  Newman writes in 1874 about concerns he has 
about the Church and work in which he may be called to participate, including his reflections 
on the Vatican Council and his writing of the Grammar of Assent:  
But then I think – what is this to me?  God will provide – He knows what is best.  Is He 
less careful for the Church, less able to defend it than I am?  Why need I fash myself about 
it?  What am I? my time is out.  I am passé – I may have done something in my day – but I 
can do nothing now.  It is the turn of others.  And if things seem done clumsily, my 
business is, not to criticize, but to have faith in God. (Newman, 1859-1871, p. 271) 
 
     One of the oft quoted passages from Newman’s Idea of a University regards his 
description of a ‘gentleman’.  It could be understood to be his perspective on how a man of 
age, wisdom and learning should best show care to those around him, passing on to those in 
some way or other in his care by means of being a ‘leaven’ or ‘catalyst’ rather than an activist 
or activity-heavy individual.  He writes: 
Hence it is that it is almost a definition of a gentleman to say he is one who never inflicts 
pain.  This description is both refined and, as far as it goes, accurate.  He is mainly 
occupied in merely removing the obstacles which hinder the free and unembarrassed 
action of those about him; and he concurs with their movements rather than takes the 
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initiative himself.  His benefits may be considered as parallel to what are called comforts 
or conveniences in arrangements of a personal nature: like an easy chair or a good fire, 
which do their part in dispelling cold and fatigue, though nature provides both means of 
rest and animal heat without them.  The true gentleman in like manner carefully avoids 
whatever may cause a jar or a jolt in the minds of those with whom he is cast; - all 
clashing of opinion, or collision of feeling, all restraint, or suspicion, or gloom, or 
resentment; his great concern being to make every one at their ease and at home. 
(Newman, 1852/1927, p. 208-209) 
 
     Of course, it is often in his talking of his parishioners, students and his companions that 
the greatest sense of care emerges.  In the pastoral context, from the time Newman was 
ordained a deacon in the Church of England, he was overcome by the sense of responsibility 
of souls that was laid upon him by virtue of his ordination.  His ordination vows were sacred 
and he took them seriously in all aspects of his life – particularly his pastoral and tutorial 
roles.  Once assumed, he never relinquished this responsibility, even in the time between the 
resignation of his living at St. Mary’s and his ordination in the Catholic Church when his 
pastoral care was focussed on those disciples of his who had come under his influence and 
care.  His pastoral activity is, for example, seen in his first pastoral appointment as curate at 
St. Clement’s, Oxford, where his diaries reveal his concern for the state of his parishioner’s 
souls.  His daily activities throughout his life show that while he spent many hours in study, 
prayer and community life, his concern for his parishioners was never far from his mind 
(Blehl, 1989; Ker, 1988).    
     Care for his friends, companions and those immediately surrounding him was also an 
ongoing theme.  When he preached his last sermon as an Anglican at Littlemore in 1843, he 
detailed the love and care exemplified in the Scriptures.  After listing many examples of such, 
he concluded saying: 
And, O my brethren, O kind and affectionate hearts, O loving friends, should you know 
any one whose lot it has been, by writing or by word of mouth, in some degree to help you 
thus to act; if he has ever told you what you knew about yourselves, or what you did not 
know; has read to you your wants or feelings, and comforted you by the very reading; has 
made you feel that there was a higher life than this daily one, and a brighter world than 
that you see; or encouraged you, or sobered you, or opened a way to the inquiring, or 
soothed the perplexed; if what he has said or done has ever made you take interest in him, 
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and feel well inclined towards him; remember such a one in time to come, though you hear 
him not, and pray for him, that in all things he may know God’s will, and at all times he 
may be ready to fulfil it. (As cited in Ford, 2012, p. 130) 
  
     This also indicates the reciprocal nature of care – that it is something both to be given and 
received.  Many individuals may at one point in their lives experience one direction of this 
care and the other at another time.  The reciprocity, however, is important – recognising 
oneself as one who has received care and one that has the capacity to give it.  It also involves 
humility to recognise oneself as the recipient of care without becoming in danger of extreme 
dependence.  Newman illustrates this well.  He recognises the care he has received from his 
family and friends and he offers care in return – sometimes practical and sometimes spiritual.  
However the reciprocity was important to him and something that he valued.  
 
Integrity versus Despair 
     Seeing a sense of closure, unity and direction, mature adults experience the conflict of 
ego-integrity versus despair, a healthy resolution of which leads to the ego strength of 
‘wisdom’.  This eighth and final stage, referred to sensitively as ‘late adulthood’ or 
‘maturity’, or more coarsely as ‘old age’ begins sometime around retirement and after 
children have left home, around 60 years.  During this developmental stage, the task is to 
develop ego integrity with a minimal amount of despair.  With this comes a necessary degree 
of detachment from society, from a sense of usefulness, for most people in most cultures. 
Retirement from work, the end of direct, everyday parental responsibilities, withdrawing 
from many physical activities, all signal a significant change in the way a person views 
themselves and functions within society (Boeree, 2006; Erikson, 1963a, 1978).  
     During Newman’s later years, he lived quietly in the Oratory at Birmingham; however, the 
1870s brought Newman particular recognition for his work.   In 1877, he became the first 
person elected to an honorary fellowship of Trinity College; two years later, Pope Leo XIII 
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awarded him a place in the College of Cardinals.  This exceptional decision of Pope Leo to 
give Newman this senior position in the Church was a recognition of the importance of 
Newman’s theology and mission (Ker, 1988). Both as an Anglican as a Catholic, Newman 
has most certainly a central place in the religious history of the nineteenth century and his 
thought has been shown to be exceptionally prescient in terms of ecumenism, the relationship 
between faith and reason, and religion and science, theology and dogma (Lefebvre & Mason, 
2007; Strange, 2008).  His motto as a cardinal read, ‘cor ad cor loquitur’ (heart speaks unto 
heart), reminiscent of the personal influence he exercised with and interest he took in his 
students at Oriel College and which he saw as a necessary part of the formation of young 
hearts and minds.  
     Newman was greatly respected, and having died on 11 August 1890, he was followed to 
his grave in Rednal, Warwickshire by thousands of mourners.  His epitaph reads, ‘Ex umbris 
et imaginibus in veritatem’, translated as ‘out of shadows and pictures into truth’ (Ker, 1988). 
 
     Integrity.  Erikson (1963a, 1978) suggests that ego integrity involves being satisfied or 
content with the fact that one’s life is coming to an end.  It brings with it an acceptance of 
what has happened in one’s life – including the mistakes which have in their way formed the 
person that is now contemplating a life lived.  This ego integrity manifests in a person’s 
looking back on their life with a sense of satisfaction, completion and appreciation of having 
lived meaningfully (Boeree, 2006; Erikson, 1963a, 1978).   
     In his journal in 1859, at the age of 58, Newman writes:  
When I was young, I thought that with all my heart I gave up the world for Thee.  As far 
as will, purpose, intention go, I think I did…I put the wish generally into verse above 30 
years ago, ‘Deny me wealth; far, far remove The lure of power or name; Hope thrives in 
straits, in weakness, Love, and Faith in this world’s shame’.  Nor was this poetry only, but 
my habitual purpose…I know perfectly well, and thankfully confess to Thee, O my God, 
that Thy wonderful grace turned me right round when I was more like a devil than a 
wicked boy, at the age of fifteen, and gave me what by Thy continual aids I never 
lost…Still those prayers were immediately prompted, as I think, in great measure by 
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natural rashness, generosity, cheerfulness, sanguine temperament, and unselfishness, 
though not, I trust, without Thy grace…And I say the same of my state of mind at a later 
date, in the year 1834 and following years, when I spoke so much of self-denial, 
mortification, fasting &c. down to 1845 when I became a Catholic.  It is a time past and 
gone – it relates to a work done and over. (Newman, 1859-1979, p. 249-250) 
 
     At this time he was expressing fatigue, perhaps, and petitions God, in prayer, to be 
renewed in spirit – with the spirit that he remembers from his youth that enabled such 
sacrifice and boldness.  He now describes his soul as ‘half dead’ and himself as hearing the 
call of the grave (Tristram, 1956).  
     In 1867 at the age of 66, Newman wrote in his journal:  
I never was in such simply happy circumstances as now, and I do not know how I can 
fancy I shall continue without some or other real cross.  I am my own master – I have my 
time my own – I am surrounded with comforts & conveniences – I am in easy 
circumstances, I have no cares, I have good health – I have no pain of mind or body.  I 
enjoy life only too well.  The weight of years falls on me as snow, gently tho’ surely, but I 
do not feel it yet.  I am surrounded by dear friends – my reputation has been cleared by the 
Apologia.  What can I want but greater gratitude & love towards the Giver of all these 
good things?  There is no state of life I prefer to my own – I would not change my position 
for that of any one I know – I am simply content – there is nothing I desire…And I have 
nothing to ask for but pardon and grace, & a happy death. (Newman, 1859-1879, 1956, p. 
263) 
 
     Integrity includes a realistic view of the past – accepting the good along with the bad in a 
realisation that all things have been part of one’s life and formation.  Newman, at the age of 
68 in June 1869, reflects that so many of the troubles in his life came from those he aided and 
so many of the good things came, in some way, through his opponents.  He writes:  
I suppose every one [sic] has a great deal to say about the Providence of God over him.  
Every one doubtless is so watched over and tended by Him that at the last day, whether he 
be saved or not, he will confess that nothing could have been done for him more than had 
been actually done – and every one will feel his own history as special & singular.  Yet I 
cannot but repeat words which I think I used in a memorandum book of 1820, that among 
the ordinary mass of men, no one has sinned so much, no one has been so mercifully 
treated, as I have; no one has such cause for humiliation, such cause for thanksgiving. 
(Newman, 1859-1879, p. 268) 
 
     In May 1877, Newman was sent one of three portraits of him made by Lady Coleridge – 
portraits for which he had been reluctant to sit, but had eventually acquiesced.  Ker (1988) 
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notes that these portraits were not the most faithful to his appearance, but it is Newman’s 
response to a letter from a stranger regarding the picture which is interesting.  He wrote: 
If you saw me and talked with me you never would consider me sad or distressed – though 
the advance of years and the loss of friends of course have a depressing effect on mind and 
body.  My painter, a man of genius, made, like men of genius, a great mistake.  He acted 
on a theory.  He caught at some passage of my Apologia, in which I speak of my sorrow at 
my loss of my Oxford friends and determined to represent me as mourning for them. (As 
cited in Ker, 1988, p. 708) 
 
    This honest reply is interesting because it reflects Newman’s acknowledgment of the toll 
of past years, sorrows and disappointments, while at the same time seeing an emergence of an 
integrity in that reflection.  These sadnesses, while real, were not what dictated his life and 
not what epitomised his being from his perspective, despite what interpretations others placed 
on these events.    
     Presumption.  Erikson (1963a, 1978) suggests that the maladaptive tendency in the final 
developmental stage is called ‘presumption’, which emerges when an individual ‘presumes’ 
ego integrity without the realistic acceptance and negotiation of the very real difficulties of 
old age.  The above discussion illustrates the realistic nature of Newman’s reflection on his 
life, including the difficulties and trials that he experienced.  
  
     Despair.  A person with a high sense of despair, however, might be more pessimistic, and 
dwell on past mistakes, blaming others for current circumstances and ultimately fearing the 
idea of death as they look back on their life with resentment, regret and depreciation 
(Hamachek, 1990).  
     In 1863 Newman wrote a long entry in his journal bemoaning many of the hardships he 
had endured since becoming a Catholic.  Among other things, rumours were circulating of his 
possible return to the Church of England.  He expressed himself at great length in a way 
which suggests great frustration and exasperation at the opposition he experienced, the 
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projects that failed, the people that particularly vexed him and seems to be at the point of 
despair when he writes:  
O how forlorn & drear has been my course since I have been a Catholic!  Here has been 
the contrast – as a Protestant, I felt my religion dreary, but not my life – but, as a Catholic, 
my life dreary, not my religion.  Of course one’s earlier years are (humanly speaking) best 
– and again, events are softened by distance – and I look back on my years at Oxford & 
Littlemore with tenderness – and it was the time in which I had a remarkable mission – but 
how am I changed even in look!...  (Newman, 1859-1879, p. 254) 
 
     He continues in that journal entry to consider the ‘dreariness’ of his experience since 
becoming a Catholic – the difficulty at Maryvale, his trouble with Faber, the Achilli matter, 
to name a few prototypical incidents.  However, two years later, in February 1865, he looked 
back on the pages he had written in 1863.  He began to regard that low moment as a turning 
point – which included the beginnings of some friendships being repaired – and wrote:  
When I wrote those sharp letters, as I did very deliberately, in June 1862, in consequence 
of the reports circulated to the effect that I was turning Protestant, I at once brought myself 
down to my lowest point, as regards popularity, yet by the very force of my descent, I 
prepared the way for a rebound.  It was my lowest point, yet the turning point.  When 
Crawley wrote to remonstrate with me on the part of my Protestant friends, I answered 
him by showing how unkindly they had treated me for 17 years – so much so that they had 
no right to remonstrate… (Newman, 1859-1879, p. 260-261) 
 
     After describing how then his friends were prompted to make contact once again and 
repair damaged relationships, he continued: 
And thus I am in a totally different position now to what I was in January 1863 – and my 
temptation at this moment is, to value the praise of men too highly, especially of 
Protestants – and to lose some portion of that sensitiveness towards God’s praise, which is 
so elementary a duty. (p. 261) 
 
     Disdain.  The malignant tendency of this developmental stage Erikson (1978) calls  
‘disdain’ or ‘disgust’, by which Erikson means a contempt of life, one’s own or anyone else’s 
(Boeree, 2006).  “Disgust hides despair, if often only in the form of ‘a thousand little 
disgusts’ which do not add up to one big remorse” (Erikson, 1963a, p. 269). 
     Expressing disdain for those who criticised him and regarded him as ‘restless’ and 
‘crotchety’, Newman writes in 1860 that “while I have Him who lives in the Church, the 
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separate members of the Church, my Superiors, though they may claim my obedience, have 
no claim on my admiration, and offer nothing for my inward trust” (Newman, 1859-1879, p. 
251-252). 
 
     Wisdom.  If one is able to approach death without fear, Erikson (1963a, 1978) would 
suggest that the ego strength or psychosocial virtue called ‘wisdom’ is present.  Trust, a result 
of the very first developmental stage, returns to have significant importance – “healthy 
children will not fear life if their elders have integrity enough not to fear death” (Erikson, 
1963a, p. 269).  
     The respect held for Newman’s perspective and intervention was great.  It is not just his 
intellectual wisdom that is remembered of him, but also his reputation as a pastor, mediator 
and healer.  An example of this is one incident that took place at the age of 88, when 
Newman went out into the snow to mediate a dispute at the Cadbury’s factory.  This dispute 
was not simply a labour one but also religious since Catholic workers were at risk of losing 
their jobs due to the Cadbury’s rule that all workers had to attend daily Bible instruction by 
the Quaker masters (Blehl, 1989).  This sort of work gave him great satisfaction and in it he 
saw purpose and meaning and indeed his vocation.  He was not simply concerned with 
academic abstraction, but the reality of the lives of the people he served.  He was reported to 
have said as he returned from this intervention, “If I can but do work such as that, I am happy 
and content to live on” (Ward, 1912, p. 534-535).   
     Regarding his intellectual legacy, a friend of Newman’s from his Oxford days, Mark 
Pattison, wrote to him in his latter years saying: 
However remote my intellectual standpoint may now be from that which I may presume to 
be your own, I can still truly say that I have learnt more from you than from any one else 
with whom I have ever been in contact. (As cited in Cornwell, 2010, p. 231) 
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     This is not an uncommon to have been expressed regarding Newman, both during his life 
and afterwards.  A vast amount of literature has been generated regarding his intellectual 
legacy (Blehl, 1989; Ker, 2010; Lefebvre & Mason, 2007; Strange, 2008).  This is suggestive 
of the regard people had for his insights and continue to have to this day.  Many examples 
could be cited for this, but in terms of a legacy of wisdom that has been enduring, the 
researcher provides as an example of this an extract from Pope Benedict XVI’s homily on the 
occasion of the beatification of Newman at Birmingham on 19 September 2010: 
While it is John Henry Newman’s intellectual legacy that has understandably received 
most attention in the vast literature devoted to his life and work, I prefer on this occasion 
to conclude with a brief reflection on his life as a priest, a pastor of souls. The warmth and 
humanity underlying his appreciation of the pastoral ministry is beautifully expressed in 
another of his famous sermons: “Had Angels been your priests, my brethren, they could 
not have condoled with you, sympathised with you, have had compassion on you, felt 
tenderly for you, and made allowances for you, as we can; they could not have been your 
patterns and guides, and have led you on from your old selves into a new life, as they can 
who come from the midst of you” (“Men, not Angels: the Priests of the Gospel”, 
Discourses to Mixed Congregations, 3). He lived out that profoundly human vision of 
priestly ministry in his devoted care for the people of Birmingham during the years that he 
spent at the Oratory he founded, visiting the sick and the poor, comforting the bereaved, 
caring for those in prison. No wonder that on his death so many thousands of people lined 
the local streets as his body was taken to its place of burial not half a mile from here. One 
hundred and twenty years later, great crowds have assembled once again to rejoice in the 
Church’s solemn recognition of the outstanding holiness of this much-loved father of 
souls. (Benedict XVI, 2010, para. 6) 
 
     To ascribe the virtue of wisdom to someone is difficult, especially with the passing of time 
and a corpus of literature which has a life of its own.  However, the overwhelming sense of 
the man, Newman, is that people believed they could learn from him and that his writing and 
thought had great value and continues to today.  Wisdom is a virtue which continues after 
death – a challenging thought for the concept of ‘lifespan’ – as Newman’s wisdom continues 
to inspire those who read his works and read of his life.  
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The Ninth Stage: The Life Cycle Completed 
     Joan Erikson (1982/1997) suggests that particular struggles emerge in ‘older old age’ 
where the resilience of the body and mind is not what it used to be.  While Erikson’s theory 
of development usually mentions the ‘syntonic’ quotient first in the description of the 
developmental crises, it is true that certain circumstances place the ‘dystonic’ quotient in a 
more dominant position.  An individual in their 80s or 90s experience such a circumstance 
and revisit previous developmental crises (Erikson, J. M., 1982/1997).  
     The manner in which the previous developmental crises have been resolved and the social 
environment in which the individual finds himself are of particular importance.  The interplay 
between these two factors can facilitate the syntonic quotient to emerge which would support 
growth and expansion, offer goals (however limited), celebrate self-respect and commitment 
to whatever daily activities are part of the individual’s life at this stage (Erikson, J. M., 
1982/1997). 
     Newman remained active and productive well in to his 80s.  Now a cardinal and an 
honorary fellow at Trinity College, Oxford, he continued to write, publishing his Select 
Treatises of St. Athanasius in 1881, Notes of a Visit to the Russian Church in the Years 1840, 
1841 in 1882, On the Inspiration of Scripture published in Nineteenth Century in 1884 and 
On the Development of Religious Error published in the Contemporary Review in 1885.  It is 
in 1886 that his health began to fail, but he still continued pastoral work until 1889 when, on 
Christmas Day, he celebrated Mass for the last time (Blehl, 1989; Ker, 2010).   
     One of the last letters he wrote in his own hand was on 7 January 1887, which he wrote in 
connection with the death of John Campbell Shairp, principal of the United College, St 
Andrews:  
In this day of religious indifference and unbelief it has been long my hope and comfort to 
think that a silent and secret process is going on in the hearts of many, which, though it 
may not reach its limit and scope in this generation or the next, is a definite work of 
Divine Providence, in prospect of a state of religion such as the world has never yet seen; 
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issuing not indeed in a millennium, but in a public opinion strong enough for the vigorous 
spread and exaltation, and thereby the influence and prosperity of Divine Truth all over the 
world.  The world may not in the Divine Decree last long enough for a work so elaborate 
and multiform.  Or without indulging in such great conceptions, one can fancy such a 
return to primitive truth to be vouchsafed to particular countries which at present are 
divided and broken up into a hundred sects and at war with each other. 
     I am too tired to go on – and therefore I must beg you not to consider this other than a 
private letter.  I ought not to have begun what I cannot finish – especially since I have not 
brought home what I have been saying to the subject of Principal Shairp. (Newman, 1887, 
January 7, paras. 2-3) 
 
     In this extract, one can observe a man aware of his limitations and somewhat frustrated by 
them.  He feels as though his body is failing him and also the desire to express an apology for 
not meeting the expectations of himself and those which he perceives in others.  Nevertheless 
he expresses hopes related to his most fundamental beliefs as well as a knowledge of a future 
made better somehow by him and his generation.  It is in this stage of development where 
those virtues with which Newman had equipped himself through successful navigation of the 
psychosocial stages support him and allow him a peace and contentment in these later years.  
His strong sense of generativity and virtue of care is particularly evident in these words and 
others at the time.  Yet still one sees those dystonic influences that were noted in earlier 
stages, such as doubt, guilt and shame subtly rearing their heads once again.  
     This seems to emphasise the idea that those virtues gained in life as well as the balance 
between the syntonic and dystonic quotients of the developmental crises that one experiences 
remain with the individual as they have with Newman.  Arguably a psychologically 
functional and objectively accomplished man, there remains a compulsion to apologise for a 
quite understandable weakness at age 86, which is reminiscent of the young undergraduate 
who did not perform in his examinations and the doubting, aspirant Oriel fellow.  Yet all 
along, fundamental hope prevails – hope for the future and basic trust in God and his Divine 
Providence.  On 23 July 1890, he gave out prizes and attended the Latin play at the Oratory 
School (Blehl, 1989), illustrating that although in poor health and quite frail, he still appeared 
to derive joy and pleasure through the witnessing of the fruits of his labours.   
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Discussion 
     Examining the findings given above, the following is a reflection on these findings and a 
summary of this exploration of the life of John Henry Newman in the light of Erikson’s 
(1950) theory of Psychosocial Development.   
     Newman began his life with loving caregivers and an environment which met his basic 
needs. This instilled in him a sense of basic trust that was very strong, perhaps even to the 
point of sensory distortion and a naïvety that led him to be too trusting of people, resulting in 
experiences of betrayal and attack that hurt him deeply.  The thing that Newman did mistrust 
was the material world and worldly cares.  His hope was firmly placed on that which he could 
not see – on God and on God’s Divine Providence.  His mistrust might have led him to 
withdraw in some way, in that he appreciated and valued solitude, but those aspects of the 
world that he found leading him to deeper contemplation of God, he fostered and enjoyed.  
The hope that he had in God enabled him to withdraw to find comfort when he was in danger 
or distress. 
     While Newman was an independent person who enjoyed ‘being his own master’ and in 
fact loathed the idea of being taken care of even when ill, a narrative of doubt and shame 
does exist in his words particularly at times of great change and possibility.  Particularly, 
these narratives exist where Newman saw in himself that which he considered to be 
‘unvirtuous’, such as pride and vanity and the seeking of worldly honour.  Again this is 
particularly related to his fundamental hope in God and that to which he felt called as a result.  
His will was rooted in his relationship with God.  He was confident in his activities, except 
when he detected these ‘ungodly’ traits in himself which made him doubt the goodness of the 
act or situation and feel shame because of his desire for it. 
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     Again, Newman’s sense of initiative was situated in his experience of God and conscience 
as a means of discerning God’s will.  Guilt was experienced when conscience spoke.  And 
guilt often prompted Newman to action – a striking example of this being when he resigned 
his living at St. Mary’s because he could no longer in conscience be supported by a Church of 
which he no longer felt a part.  Purpose, the psychosocial virtue, becomes an important theme 
in his life as he seeks God’s will for his life.  Purpose, for Newman, is situated in the context 
of God’s will and is discerned through conscience and the experience of Divine Providence.  
     At school, Newman had particular interests which perhaps as a schoolboy seemed narrow 
to others, but his interests were wide and varied throughout his life.  His religious interests, or 
at this early stage of schooling, his interest in literature and music, did not turn Newman into 
a visionary absorbed in nothing more than the afterlife.  He knew the world and things of the 
world, reading newspapers and dealing with many ‘worldly’ things such as accounts, budgets 
and balance sheets.  He oversaw the financing of the construction of buildings and his ascetic 
temperament did not prevent him from fulfilling his duty in choosing the wines for the cellar 
of Oriel College (Ker, 1988).  His success at many and varied tasks reinforced in him the 
virtue of competence, but when he did fail, this hit him very hard – particularly his failure at 
his undergraduate examinations.  His sense of competence was shattered and this took much 
time to rebuild and repair.  Over time, he took failures, disappointments and attacks easier, 
perhaps as the ‘narrow’ virtuosity that might have existed in his younger days matured into a 
healthy industry to optimise his sense of competence.  
     Newman’s identity as a ‘religious’ being, as a Christian and as one called to a life in the 
Church was formed most notably at the age of 15 when he experienced his first conversion.  
At first and as a young man this might even have been observed by some (especially his 
father) as being fanatical, but through various role models, some better than others, Newman 
was drawn out of the fanaticism over time to develop the virtue of fidelity – to God, his 
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vocation, his students, his family and his friends.  Of these, however, it was towards his 
vocation that he was the epitome of fidelity.  Even as he discerned the changing path of his 
vocation, the idea of being called by God remained constant and his hope was placed in the 
certainty of this purpose for his life according to God’s will.  
     Fidelity was also evident in his commitment to a celibate life – the manner in which he felt 
strongly to live.  This impacted on the following stage of development (intimacy versus 
isolation) since this stage needed to be navigated in a way which excluded the possibility of 
marriage and family.  Newman, however, found intimacy in his relationship with God and in 
his close friendships with those who shared a similar vocation.  He was careful about whom 
he let close to him and was hurt when he felt betrayed or abandoned by those for whom cared 
deeply. While he did experience and express feelings of isolation at times, these friendships 
fostered a virtue of love that might not be exactly as Erikson would have conceptualised it at 
this stage of development, but which sustained Newman emotionally throughout his life.  
     It is in his care for others that one observes Newman clearly.  His sense of generativity 
was strong to the point of overextension.  Newman worked hard and made himself ill not 
infrequently due to his tiring work ethic and the demands he and others placed on him.  At 
times he would ‘crash’ and after difficulties a feeling of stagnation would haunt him – feeling 
purposeless and inert, but the dominant sense in him was that of being a ‘link in a chain’, a 
‘bond between persons’ that manifested in the care he had for ideas, companions, students 
and the world and Church at large.  
     As Newman grew older, he looked back on his life with its many difficulties and his 
writing expresses a frankness and a realism about it that is notable.  At times he expresses 
some despair over this or that difficulty or situation and perhaps disdain for those who 
continue to be a source of persecution, but through the eyes of others, his wisdom is observed 
and recognised even posthumously as his legacy of words continues to inspire scholars and 
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Christians over 100 years after his death.  In his final years, his sense of hope remained as did 
his knowledge of his purpose and calling and the care he had for others and the world.  He 
continued to experience some doubt, shame and guilt and to his last year overextended his 
abilities, but he died leaving a legacy that will be remembered and poured over for many 
years to come.  
 
Conclusion 
     In this chapter the life of John Henry Newman was discussed through the application of 
Erikson’s (1950) theory of Psychosocial Development.  His life was discussed in terms of the 
eight stages proposed by Erikson and the respective developmental opportunities, possible 
maladaptations and malignancies, as well as psychosocial virtues gained or not through 
successful or unsuccessful navigation of these eight developmental stages.  By doing so, the 
researcher was able to make various hypotheses and interpretations regarding Newman’s 
psychosocial development.  In the following chapter the study is brought to a conclusion and 
the limitations and recommendations for future research are discussed.  
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CHAPTER SEVEN  
CONCLUSIONS, LIMITATIONS AND RECOMMENDATIONS 
 
Chapter Preview 
     In this chapter the purpose of the study will be revisited and discussed in terms of how the 
researcher approached the study in terms of the purposes set out.  It will then discuss the 
limitations of the study, facilitating a discussion regarding recommendations for future 
research.  Finally the value and contributions of the study will be discussed. 
 
The Purpose of the Study Revisited 
      Elms (1994) described psychobiography as a way of doing psychology, not simply a way 
of doing a biography.  A psychobiography is “a type of case study in which a researcher 
applies psychological theory to explain the life of an individual, usually an important 
historical figure” (Cozby, 2004, p.107; Elms, 1994).   Carlson (1988) also suggests that 
psychobiography is primarily concerned with the study of the ‘finished’ lives of prominent, 
enigmatic, or great people.  
     John Henry Newman (1801-1890) was a Roman Catholic priest and cardinal-deacon (a 
senior ecclesiastical official) who was declared a ‘beatus’ by Pope Benedict XVI in 
September 2010 – this being the penultimate stage of the process of declaring a person to be a 
saint in the Roman Catholic Church.  A large corpus of Newman’s own writings existed for 
the purposes of the study, including autobiographical writings, systematic works, many 
sermons, tracts, letters and diaries.  Numerous works also were available regarding 
Newman’s life and thought.  However, few works had approached Newman’s life from a 
psychological perspective.  Walter Conn (2010) used psychological development theories 
from Erikson (1950), Piaget (1968), Kohlberg (1984), Fowler (1981), and Kegan (1982) to 
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support his analyses of Newman’s various conversions, but, reviewing Conn’s work, Christie 
(2011) suggested that a broader exploration of Newman’s life from a psychological 
perspective would further enhance this addition to Newman conversion literature.   
     Indeed, Conn’s (2010) work also narrowed the investigation of a psychological nature into 
Newman’s life to his experience of religious conversion.  Other significant aspects of 
Newman’s life about which much had been written included the development of his religious 
and personal identity; the crises of faith, person and social relationships that he experienced; 
and the development of his thought over the course of his life.  The researcher, therefore, 
suggested that a theory of psychological development that addressed intra- and interpersonal 
development (psychosocial development) would be an appropriate psychological perspective 
from which to approach the life of John Henry Newman.  
     Psychobiographical research is exploratory-descriptive research.  Therefore, the primary 
aim of the proposed study was to explore and describe the life of John Henry Newman.  His 
life and psychosocial development were explored from the theoretical perspective of Erik 
Erikson (1950), using his theory of Psychosocial Development.  This provided a clear yet 
broad picture of this significant figure in the English-speaking Christian Church.  The aim of 
the proposed study was not to generalise the findings to a larger population, but instead to 
generalise the findings of the research to Erikson’s theory of Psychosocial Development.  
     In order to achieve this aim, the researcher began by describing the life of John Henry 
Newman chronologically without any interpreting or explaining from a psychological 
perspective the events and experiences in Newman’s life.  This description included aspects 
that were significant or influential regarding Newman’s socio-historical context.  Then a 
description of exploration of the psychobiographical method was given as well as an 
exposition of the conceptual model that would be used in the study.  After a discussion of the 
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particulars of the research methodology for the study, Newman’s life story was interpreted 
and examined within the context of Erikson’s (1950) theory of Psychosocial Development.  
     The following section of this chapter will examine the limitations of the present study with 
reference to the psychobiographical case study method, the psychobiographical subject and 
the conceptual model used.  This will at the same time facilitate a discussion regarding 
recommendations for future research.  
 
The Limitations of the Study and Recommendations for Future Research 
     The psychobiographical case study method.  Psychobiography has been described as a 
genre which has produced many fruits, but which has been seriously criticised to date 
(Kőváry, 2011), particularly for using single cues to build complex analyses which do not 
stand up to scrutiny.  Another particular criticism of Freud’s approach to psychobiography 
was his apparent excessive identification with his subject, leading his critics to suggest that 
his interpretations were more self-analysis than anything else and this criticism must be born 
in mind when considering the limitations of the psychobiographical case study method 
(Kőváry, 2011).   
     Contemporary psychobiography has, however, learnt from these criticisms and errors and 
in them have found possibilities for positive outcomes.  Particularly with regard to the latter 
concern, Anderson (1981) notes that in order to do his or her job well, a psychobiographer 
must necessarily develop an empathic relationship with the subject which aids him or her to 
listen.  Runyan (1988a) suggested that psychobiography is one of the major means through 
which a detailed and deeper comprehension of human experience is attained, and by which 
the relationships between evidence, general theory and the explanation or interpretation of 
individual lives are pursued in detail.  Progress in psychobiography, therefore, is closely 
linked to progress in personality psychology, both in testing the pertinence of personality 
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theory and in contributing to the general objective of personality theory, which is to attain a 
better understanding of individuals and human experience (Runyan, 1988a).  
     Psychobiographies have also been thought to be too subjective to be classified as a 
scientific method, lacking reliability and validity.  With psychobiographies and single case 
studies, limitations exist with regard to the generalizability of these types of studies.  These 
limitations include the research being limited to one subject and the findings not being 
generalizable to the larger population, but rather only to the given theory that was used as a 
conceptual framework.  Even though construct validity, internal validity, external validity, 
and reliability can assess the quality of a research design (Yin, 1994), and Lincoln and Guba 
(1985) also proposed the construct of ‘trustworthiness’ as an important tool in evaluating 
qualitative research, these limitations are still important to consider.  Throughout the research 
study, the researcher emphasised generalisation to Erikson’s (1950) theory and the dialogue 
that emerged between this theory and the life story of John Henry Newman.  Future research 
may aim to explore the findings presented in this study through the implementation of a 
different research method with a larger sample.  
     Nevertheless, the interest in psychobiography has continued to increase especially 
following the so-called ‘narrative turn’ in psychology since the 1980s (Kőváry, 2011) thanks 
to the work of scholars such as Alexander, Runyan, Elms, McAdams and others, and has 
even begun to shift from single case studies to comparative explorations.  Psychobiography 
has come to be viewed as an indispensable method of social enquiry used to capture life 
narratives situated in time (Elms, 1994; Hones, 1998; McAdams, 1994).  This process 
necessitated that the research findings were at times speculative.  It is acknowledged by the 
researcher that future researchers may generate alternative explanatory descriptions with 
regard to Newman’s personality development.  It is recommended that future research 
explore Newman’s life in the context of different developmental and psychological theories 
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to provide deeper and broader insights into his person which would in turn open up other 
avenues of study.   
     It is also recommended that, in line with a trend of comparative case studies, such a 
comparative psychobiography could be engaged upon to explore similarities and differences 
between exemplary persons who can be considered in one or more ways.  For example, a 
comparative study between Newman and one of his contemporaries – for example, Faber – 
would prove, in the researcher’s opinion, to be an interesting exploration of religious and 
conversion experience in nineteenth-century English Catholicism.  Other such comparative 
studies would be a recommendation for future research.  
 
     The psychobiographical subject.  Importantly, psychobiography has moved away from 
its origins in pathography with a psychopathological-centred perspective to a more narrative 
and exploratory style which seeks not only to highlight pathology in a problem saturated 
story, but rather to illuminate lives which are functional and even exemplary, to promote 
psychological understanding of human experience in its richness, resilience and diversity. 
     When one considers the lives of exemplary human beings, a limitation exists with regard 
to the risk of overemphasising talents, strengths and extraordinary influence and 
underemphasising weaknesses, difficulties, struggles and ‘negative’ characteristics, habits 
and behaviours.  Consideration was given to this with the researcher’s discussion on the 
relationship between psychobiography and hagiography in chapter three.   
     A particular limitation existed in that much biographical data regarding Newman was 
written by admirers of him and those involved with the promotion of his cause of 
canonisation.  This limitation was partly overcome by the use of autobiographical writings 
and extant correspondence available in the public domain.  Also, writings by third parties that 
sought to write objective, factual accounts and also those with particular criticisms of 
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Newman were consulted and used during the study.  Nevertheless the limitation exists and 
recommendations for future studies include using a broad database including first, second and 
third person accounts of Newman’s life.  
     There is a veritable plethora of information available in the public domain regarding the 
life and thought of John Henry Newman.  Numerous biographies exist about him in addition 
to his autobiographical and systematic works and the vast collection of his Letters and 
Diaries comprising 32 volumes.  It thus became necessary to approach the material in a 
systematic manner to make it more manageable.  However, the sheer amount of potential data 
for the study available was in itself a limitation.  Another limitation with regard to the data 
available was the limited information regarding Newman’s development prior to the age of 
seven and his departure for boarding school at Ealing.  A difficult limitation to overcome, 
however, recommendations for future research might include the choice of psychological 
theory as a conceptual framework that places not as much emphasis on early childhood 
development.  This would minimise this limitation’s impact on a future research study.  
     Another limitation which was discussed in chapter five with regard to research 
methodology was the absence of the psychobiographical subject.  Newman died in 1890 and 
so the limitation was extended to the fact that no contemporaries of Newman nor anyone that 
knew him were alive to be interviewed.  Therefore, the researcher was cautious in his 
approach to the biographical data available.  An important method in overcoming this 
limitation in part was for the researcher to place himself, as far as possible, in the context of 
Newman (Creswell, 1998; Miles & Huberman, 1994).  The researcher attempted to immerse 
himself into the context – social, political, historical, economic and psychological – of the 
psychobiographical subject.   This method of exploration would remain an important 
recommendation for future research. 
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    The conceptual model.  Anderson (1981) notes that a psychological theory cannot explain 
an individual in their entirety, since it must be remembered that it is one view among many 
possible views.  Although it is widely accepted that while Erikson’s (1950) theory gives a 
thorough explanation of psychosocial development, Hook (2002) suggests that it lacks a 
fundamental explanation for why changes occur and Shaffer (1996) argues that the theory 
does not sufficiently explain personality differences between individuals as well as how the 
resolution (successful or unsuccessful) will impact on individual personalities. 
     This limitation was noted by the researcher during the study, but it is also an opportunity 
for research which uses this theory in that narrative explanations of how the various 
developmental stages are resolved and what one observes in the lived experience of 
individuals become useful for expanding the knowledge about the given psychological 
theory.  Rich descriptions are useful to produce regarding how the emergence from a given 
developmental crisis (successfully or unsuccessfully) would be observed and experienced and 
the generation of such can form an aim of future research.  
     Maier (1988) notes that Erikson’s (1950) theory has been criticised for being too 
optimistic and idealising descriptions of typical development without taking into account 
human tragedy and stress.  It has also been suggested that Erikson’s (1950) theory 
emphasises particularly culturally bound values, specifically ‘American’ capitalistic values.  
For example, virtues such as independence, initiative, and industriousness reflect qualities 
specifically desirable within a competitive, individualistic and capitalist society, rather than 
necessarily reflecting universal values (Hook, 2002).  The researcher found that particularly 
when studying a figure whose context in many ways typifies the antithesis of such a culture, 
the values constructed were not always immediately comparable.  One particular example 
emerged with regard to Newman and his decision to live a celibate life.  When much of adult 
development is described by Erikson (1950) in terms of romantic relationships and the 
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begetting of children, Newman’s life seemed to stand as an exception than something rather 
which typified or was ‘normal’ for a particular population.  Recommendations for future 
research would include the generation of descriptions of the other potential virtues, crises and 
maladaptations and malignancies that reflect different cultures and value systems. 
     Erikson’s questions surround what fosters health and development.  He viewed ‘faith’ as 
an important constituent in human development.  He was also aware that in the exploration of 
human persons it was not possible to extract them from their social environments – hence 
psychosocial development – and social environments include institutions such as religions.  
He discovered this particularly when exploring the life of Martin Luther.  “Erikson remained 
attuned to the ephemeral terrain that is a meeting ground for the existential, psychological, 
ethical and spiritual” (Hoare, 2009, p. 187-188).  Nevertheless, Erikson generally remains 
vague as to what he conceptualises as ‘spiritual’ and only includes related concepts – perhaps 
most particularly, religious ritual – in his theory of development, requiring the researcher to 
explore other author’s extrapolations on Erikson’s thought to consider specific spiritual 
matters not linked simply to religious practice, or rather ritual.  Certainly, Newman lived a 
life which included religious ritual and public expression of faith, but the related inner life of 
prayer, study and theological reflection, so central to his existence, was more difficult to 
relate to the concepts provided by Erikson in his theory.      
     This was a limitation in the research study and future research could seek to generate 
richer integration between Erikson’s theory which is not foreign to spiritual concepts and 
sentiment by providing descriptions of the interaction between psychosocial development and 
the spiritual life of the individual.  
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The Value of the Study 
     Undertaking a psychobiographical study allowed the researcher to adopt a scientific, 
psychological approach to the life of John Henry Newman.  The choice of Newman as the 
subject of the study stemmed from the researcher’s personal interest in his life and thought, 
but also from an interest in the psychological development of a religious figure whose 
spiritual and religious life was also of interest to the community and context in which the 
subject found himself.  
     The research is believed by the researcher to have made a valuable contribution to the 
body of knowledge of psychology and specifically to have contributed to the growing field of 
psychobiography.  Integrating psychology and biography to generate rich descriptions of 
human life and experience enables psychological theory to be expanded, challenged and 
enriched.  The researcher suggests that this research study has been able to generate such 
descriptions of an individual’s life in the context of Erikson’s (1950) theory of Psychosocial 
Development.   
     With regard to Newman as a religious figure, the researcher noted the simple notion that 
writings about ‘holy people’ need not focus on saints as conduits of divine power or ‘perfect’ 
people, but rather more on the resilience of the Christian response and depictions of 
characters with every human weakness but yet also profound holiness (Cunningham, 1985).   
     Erikson (1950) speaks of the developmental stages he proposed as ‘crises’ that need to be 
navigated.  Simply by the use of that term he indicates a struggle – something that is not easy.  
The psychosocial virtue is something which emerges through a difficulty, through a crisis.  
This became evident in the life of Newman whose many struggles and crises provided an 
example of psychological development that need not be idealised.  A picture not of a perfect 
human being by any means, but rather a person who in the face of significant opposition, 
personal difficulties and struggles, prolonged heartache, feelings of guilt and shame, and 
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some profound moments of loneliness, to mention only a few difficulties, was still able to 
become the influential, significant and exemplary figure that he did, provides an illustration 
of the human condition that is not pathological but also not idealistic.  Also, descriptions 
emerged of the spiritual life of Newman that illumined Erikson’s (1950) theory with regard to 
how faith impacts on development and how the two might be more integrated in 
psychological theory.  
     Finally, the concept of ‘lifespan’ has also been an interest of the researcher in terms of the 
limits and boundaries of what one considers a ‘life’.  The research study highlighted the 
limits of a narrow concept of ‘lifespan’ merely from conception or birth until death.  This is 
insufficient since it fails to take into account the impact a life has even in its consideration as 
a potential and its consideration as an idea.  It also fails to account for the limitless potential 
for influence and significance after death in terms of legacy – either good or bad.  What was 
interesting for the researcher was the impact that the life of John Henry Newman has had 
since his death and to the present day.  His thought continues to challenge, inspire and 
stimulate discussion as it proves increasingly to have been prescient with regard to the 
concerns and challenges of the modern world.  A challenge to psychology is generated in this 
study with regard to how one conceptualises a lifespan. 
 
Conclusion 
     This final chapter presented the limitations of the research study along with a discussion 
of recommendations for future research with particular reference to the psychobiographical 
case study method, the psychobiographical subject and the conceptual model used.  The value 
of the study was also discussed in a brief analysis.  This study aimed to provide an 
exploration and description of the life of John Henry Newman within the framework of 
Erikson’s (1950) theory of Psychosocial Development.  The researcher believes that this was 
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achieved and it is hoped that as Newman’s epitaph reads, ‘Ex umbris et imaginibus in 
veritatem’, translated as ‘out of shadows and pictures into truth’ (Ker, 1988), the reader, too, 
will have moved into a greater understanding of the man and the theory. 
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Appendix A 
John Henry Newman: A Brief Chronology 
1801 February 21 
  
Born, Old Broad Street, London 
 April 9 
 
Baptised 
1808 May 1 
 
Enrolled at Ealing School 
1816 August-
December 
 
First ‘providential illness’ and first conversion 
 December 14 
 
Enrolled at Trinity College, Oxford 
1820 December 5 
 
Took B.A. degree ‘under the line’ 
1821 November 1 
 
Newman’s father declared bankrupt 
1822 April 12 
 
Elected Fellow of Oriel College 
1824 June 13 
 
Ordained deacon of the Church of England 
 September 29 
 
Newman’s father dies 
1825 May 29 
 
Ordained priest of the Church of England 
1826 July 2 Preached his first University sermon 
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1827 November 26 
 
Collapsed while examining in the Schools – his second 
‘providential illness’ 
 
1828 January 5 
 
Newman’s sister, Mary, dies suddenly 
 March 14 
 
Instituted by the Bishop of Oxford to St. Mary’s 
1832 December 8 
 
Beginning of Mediterranean voyage with Froudes 
1833 April-May 
 
After the Froudes departed for England, Newman returns to 
Sicily alone and contracts a severe fever – his third ‘providential 
illness’ 
 
 June 16 
 
Wrote Lead, Kindly Light (The Pillar of Cloud) 
 July 14 
 
Keble’s Assize sermon on National Apostasy 
1834 March 
 
Published first volume of Parochial Sermons 
1836 May 17 
 
Newman’s mother dies 
1841 January 25 
 
Published Tract 90 
1842 April 19 
 
Newman goes to live a semi-monastic life at Littlemore 
1843 September 25 
 
Preached The Parting of Friends at Littlemore 
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1845 October 9 
 
Received as a Roman Catholic by Fr. Dominic Barberi C.P.  
1847 May 30 
 
Ordained a Roman Catholic priest in Rome 
1848 February 1 
 
Established the English Oratory 
1851 November 5 
 
Beginning of Achilli trial 
1852 May 10 
 
Delivered first university lecture in Dublin 
1853 January 31 
 
Fined £100 at conclusion of Achilli trial 
1854 March 22 
 
Opening of the London Oratory at Brompton 
 June 4 
 
Installed as rector of the Catholic University in Dublin 
1855 Autumn 
 
Separation of the London and Birmingham Oratories 
1856 May 1 
 
Dedication of the Catholic University Church of Saints Peter and 
Paul 
  
1857 March 
 
Informed Irish bishops of his proposed resignation as rector 
 August 
 
Invited by Wiseman to supervise new translation of the Bible 
1859 March 21 
 
Assumed editorship of Rambler 
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 May 2  
 
Foundation of the Oratory School 
1864 April-June 
 
Apologia pro Vita Sua published in fascicles 
1865 May-June 
 
The Dream of Gerontius published in The Month 
1870 March 15 
 
An Essay in Aid of a Grammar of Assent published 
1875 January 14 
 
A Letter to the Duke of Norfolk published 
 May 24 
 
Ambrose St John dies 
1878 February 26-28 
 
Visit to Oxford: Honorary Fellow of Trinity College 
1879 May 15 
 
Made cardinal by Pope Leo XIII in public consistory 
1889 November 14 
 
Newman calls on George Cadbury about compulsory attendance 
of Catholic girl employees at daily prayer meeting 
 
1890 August 11 
 
Newman’s death; burial at Rednal of August 19 
1991 January 22 
 
Declared ‘venerable’ by Pope John Paul II 
2010 September 19 
 
Beatified by Pope Benedict XVI 
Note: Adapted from Blehl, V. F. (1989). Cause of canonisation of the Servant of God John 
Henry Cardinal Newman (1801-1890): Founder of the English Oratories.  Birmingham, 
England: The Oratory, pp. xxi-xxxiii, and Ford, J. T. (2012). John Henry Newman: Spiritual 
writings. Maryknoll, NY: Orbis Books, pp. 235-237. 
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